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PREFACE 


Administration and Social life under the Pallavas formed , to 
gether with Pallava Art, the subject of Dr. C. Minakshi s study 
during the years 1931-34 when she was a research student in this 
department . The largest and perhaps the most important part of 
the thesis which she wrote and on which she took the Ph.D. degree, 
is now published under the sanction of the Syndicate of the Univer 
sity of Madras. 


In it Dr. Minakshi has attempted a systematic review and 
estimate of the administrative and social data gathered from 
contemporary inscriptions and literature, and though every reader 
of the book may not accept all the interpretations offered here for 
the first time , none can fail to recognise the general value of the 
work . For the period before the seventh century A.D. , the sources 
are meagre and discontinuous, and this has naturally stood in the 
way of a full and detailed account of the social life of this period . 
Some of the more doubtful passages of Pallava history have been 
reconsidered in the introductory part of the book , and some atten 
tion given also to the overseas relations of the Pallava kingdom . 
The material becomes more copious after the accession of Simha 
vişņu , and the bulk of the work is therefore devoted to this period. 
The educational institutions and the system of music obtaining at 
the time have, it will be observed, received somewhat detailed 
treatment. 


The age of the great Pallavas of the Simhavişņu line was per 
haps the most formative period of South Indian Culture . It was an 
age of great art and great literature . A widespread and popular 
religious revival swept the face of the land, and was marked by 
celebrated contests between the upholders and traducers of Vedic 
forms of religion. Temple architecture and portrait sculpture at 
tained forms of excellence that have remained models for all later 
times. And the area of the influence of Tamil culture spread 
beyond the seas into the colonies of the East. In attempting in 
this little book to make some contribution towards the correct 
understanding of the life and institutions of this splendid period , 
Dr. Minakshi has undertaken and accomplished a difficult and 
necessary task , 


University of Madras, 
17th November, 1938 . 
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Studies 


PART I 


INTRODUCTORY 


CHAPTER I 


THE PALLAVAS IN KĀÑCI. 


The duration of Pallava rule in Kāñcī. 

Tondaimandalam was the land of the Pallavas par excellence ; 
they held sway there for over six centuries ; Kāñcīl was their 
capital and the celebrated Mallai ? on the sea - coast , their chief port . 
In the beginning , they also ruled over parts of the Deccan ; our 
knowledge of this earlier phase of Pallava history is very limited . 


Inscriptions are generally a more trustworthy source than 
literature in India ; the earliest Pallava charters , and those of other 
contemporary dynasties, enable us to state that a member of the 
Pallaya family must have established himself as the overlord of 
Kāñcī sometime towards the end of the second century A.D. or a 
little later. 


The earliest Pallava copper - plates are written in the Präkrt 
dialects . There are three such copper -plates — the Mayidavõlu Grant 
of Yuva -Mahārāja Sivaskandavarman, 3 the Hirahadagalli Plates 4 
of Dharmamāhārājādhirāja Sivaskandavarman , and the British 
Museum Plates of Queen Cărudevī.5 Of these, the first two make 
it clear that the royal orders sanctioning the gifts of the Yuva 
mahārāja and the Dharmamahārājādhirāja respectively were issued 
from Kāñcī, their seat of government in the South . 6 It has been 
demonstrated that the Mayidavõlu grant is the earliest Pallava 
copper - plate and that its alphabet bears close affinity to the 
Kondamudi plates of Jayavarmany and the Kārle Inscriptions of 


1. Kāñcī is the modern town of Conjeevaram 45 miles S.W. of Madras . 

2. Kadal Mallai or Mamallapuram , popularly known as Mahābalipuram , 
a misnomer ; best known to Europeans as “ Seven Pagodas." 

3. Ep. Ind. Vol . VI, p . 84, 
4. Ep . Ind . Vol. I , p . 2 . 
5. Ep. Ind . Vol . VIII, p . 143. 

6. Father Heras writes : " The Hīrahaďagalli Plates of Yuva Mahārāja 
Sivaskandavarman and the Mayidavõlu Plates of Vijayaskandavarman were 
both issued from Kāñcī" ( Studies in Pallava History — p . 5 ) . This is 
indeed a slip . It is the Mayidavõlu Grant whose donor is the Yuva Mahă 
rāja . Again it must be noted that the prefix " Vijaya" which Father Heras 
has adduced above, is absent in both these grants . 

7. A.S.W.I. Vol. I , p . 112. Kondamuļi Plates of Jayavarman are pub 
lished in Ep . Ind . Vol. VI , by Huiltzsch, who remarks: " The alphabet of this 
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Gautamīputra 8 Sätakarņi and the Nāsik inscription of Väsişthi 
Putra Puļumāyi. 9 This favours the view that the prince who is 
mentioned in the Mayidavõlu Plates could not have been far 
removed from the above -mentioned kings in point of time. 

Further, the name of Vişnugopa of Kāñci recorded in the 
Allahabad Pillar of Samudra Gupta10 stands as a specific landmark 
in the history of Pallava rule in Kāñcī. It is reasonable to sup 
pose that the Pallavas must have been established for some genera 
tions in Kāñcī and attained celebrity before they came to be con 
sidered as foemen worthy of the attention of the great Gupta con 
queror and their discomfiture was set down in the prasasti of 
Samudra Gupta , early in the fourth century A.D. , among his chief 
claims to glory . 


Again , in the Tāļagunda 11 inscription of the Kadamba 
Kākusthavarman , Kāñcī is called “ Pallavēndrapurī ” , the city of 
the Lord of the Pallavas. If this epithet may be accepted as des 
cribing the city in the age of Mayūraśarman , and there is nothing 
that can be urged against this assumption , we see the Pallavas 
established in Kanci a little after the middle of the third century 
A.D .; for though much is uncertain about the contents of the 
Candravalli inscription of Mayūraśarman , its palaeography surely 
justifies the date suggested for it.12 

Let us also recall the well - known fact that the Pallavas as such 
are unknown to the earliest Tamil literature of the Sangam , assign 
ed , on valid grounds, to the early centuries B.C. and A.D. 13 It is 
clear that the establishment of the Pallavas in Kāñcī came after the 
close of this early period of Tamil literature . 


Thus we may fix the initial date of Pallava rule in Käñcī some 
time in the first half of the third century A.D. 


inscription closely resembles that of the Mayidavõlu plates of Sivaskanda 
varman " -- p . 315 . 

8. Dr. Bhagwanlal Indraji - in Bombay Gaz . - Vol. XVI. 
9. Ep . Indica , Vol. VIII, pp . 59-90 . 
10. Cor . Insc . Ind . Vol. IIÌ, pp . 1 to 17 - Fleet. 
11. Ep. Ind . Vol. VIII, p . 32 . 
12. Mys . Arch . Rep . 1929, pp . 50-58 . 

Other details from this inscription are discussed in the chapter " Hindu 
Educational Institutions under the Pallavas . " 

13. See Gopalan - Pallavas of Kāñcí pp . 23-24 , for a discussion and 
rejection of the theory which sees in the Tiraiyar the ancestors of the Palla 
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We may now seek the date of the decline of Pallava rule in 
the South 


It has been generally presumed that Aparajita was the last of 
the imperial line of the Pallava kings. The relationship of 
Aparājita with his predecessors is not clear . Venkayya14 suggest 
ed that Aparăjita was the son of Nạpatunga , while Gopinātha Rao 
has rather hastily identified him with Nrpatunga himself.15 Now , 
there are over a dozen inscriptions of Aparājita dated from the 
third to the eighteenth year of his reign and these definitely speak 
of him as a " Pöttaraiyan " , a significant title borne by Nịpatunga 
and his immediate predecessors. Further, two specific historical 
events are connected with the name of Aparājita . The first is the 
well -known battle of Śrī Purambiyam16 ( Tiruppurambiyam , near 
Kumbakonam ) , where Aparājita had for his ally the Western 
Gangā King Prithivīpati I against the Pandyas; the second is the 
defeat of Aparajita by Aditya I. 

It is probable that the first event furnishes a hint about the 
relationship of Aparājita to his predecessor Nrpatunga ; doubtless 
the second event marks the end of Pallava sway over Kāñcī and 
over the other parts of Tondaimandalam . 

Recent researches 17 in the chronology of the later Pallavas 
tend to show that Nạpatunga must have lived after the battle of 


66 


14. Annual Report 1906. Part II, No. 9 , p . 47 . 

15. Madras Christian College Magazine, Vol. XXIV , p . 538. Gopinatha 
Rao s remarks are : As regards Aparājita , there is absolutely no difficulty . 
From a closer examination of the Udayēndiram grant of Prithivipati II , 
it would become patent that Prithivīpati I had a friend named Aparājita . 
The last date available for Prithivīpati I is 878 A.D. If this be taken to be 
the date of the death of Prithivīpati I, the battle of śri Purambiyam must have 
taken place in that year. If Aparājita be taken to be a son or successor of 
Nrpatunga , then the latter must be said to have ended his reign before 878 
A.D. But this was not the case , since two of the Gudimallam inscriptions 
of the Bāņa Vijayāditya quoted above are dated śaka 820 and 827 in the 
reign of Nipatunga. Therefore , this Aparājita with whom Prithivīpati I 
sustained a defeat at Tiruppurambiyam must be identical with Nộpatunga 


» 
varman . 


16. No. 67 of the Madras Survey Map of Kumbakonam Taluk . See Se 
well List of Antiquities Vol . I, p . 275 . 

17. ( a ) “ The date of Nandivarman Pallava Malla " mDr. N. Venkatarama 
nayya , J.O.R. Madras , Vol . VIII, pp . 1 ff ; ( b ) Mr. Śarma s paper on The 
chronology of the later Pallavas ; ” G. V. Rămamūrti Pantulu commemoration 
Vol. p . 142 ; ( c ) T. N. Ramachandran s paper “ On the last date of Nșpa 
tunga " ; ( d) Mr. Sarma s note on Nrpatunga " J.O.R ; Vol. VIII , part II 


R. 165 . 
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Śrī Purambiyam , 880 A.D., and this leads us to the inference that 
Aparājita was perhaps only a prince when he fought against the 
powerful Pandya . 

The friendly relations between the Pallavas and the Gangās 
were very close as is seen from several references in Gangā 
records to their being crowned by Pallava rulers . The Penukonda 
Plates of Madhava 1118 relate that the Gangā prince Aryavarman 
was " duly installed on the throne by Simhavarma Mahārāja , the 
lord of the prosperous Pallava family ” and that Aryavarman s son 
Madhava Mahārājādhirāja II was duly installed on the throne by 
the illustrious Pallava king Skandavarman . 

Again , more than one Western Gangā Grant19 tells us that 
the Rāştrakūta king Govinda and the Pallava king Nandivarman , 
both crowned kings themselves, fastened “ the fillet of royalty on 
the forehead of the Western Gangā prince Śivamāra Saigāțţa . ” 20 
Therefore , it seems probable that in the last quarter of the ninth 
century the relationship between the Gangās and the Pallavas 
became closer by a dynastic alliance. 


A copper plate of Nrpatunga dated in his sixth year 21 seems 
to imply that the contemporary Western Gangā king was the grand 
father of Aparājita . Nothing is known of this grant since Mr. 
Sewell noticed it . Its genealogy raises some difficulties which need 
not be pursued here . The interesting point in the grant is that 
Nrpatunga had a queen by name Prithivi Mānikkam . 22 This is 


18. ( a ) Mad . Ep . Rep . 1914, p . 83, para 3 ; (b ) Ep . Ind . Vol. XIV , p . 331 
ff . Ed . Rice . 

19. In the Manne grant we have the incident mentioned for the first time 
-Ep. Carnatica , Vol. IX , N.A. 60 . 

20. ( a ) Fleet s identifications of the Raştrakūta and the Pallava kings 
respectively are observed in Ep. Ind . V, p . 158 ; ( b ) K. V. S. Iyer s remark , 
on this incident is contained in Ep . Ind. XX , p . 49 and N. 13 ; ( c ) Prof. K. A. 
Nilakanta Šāstri s criticism of K. V. S. Iyer s identification is found in The 
Journal of Indian History XI , part i, p. 19 ; ( d ) Dr. N. Venkataramanayya s 
observation on the same incident is contained in J.O.R. VIII, part i , p . 1 ff. 

21. Sewell - list II, p . 30 . 

22. ( a ) Prithivi Māņikkam is mentioned in the grant as the daughter of 
Bhānumāli who might have been the queen of Prithivīpati I ; (b) According to 
Mr. Sewell s reading , the lands granted by Nịpatunga were situated in a vil 
lage called Pratimādēvi Caturvēdimangalam , which I think is the same as 
Prithivī Mahādēvi Caturvēdimangalam mentioned in an inscription of the 
Coļa king Rājarājakēšarivarman from North Arcot, ( 281 of 1906 ) . This vil 
lage probably received its name from Nệpatunga s queen Prithivīmānikkam ; 
( c ) It is quite possible that the Vişnu temple at Ukkal was built by this 
queen of Nạpatunga . See Note A on the age of Ukkal and its Vişņu temple . 


THE PALLAVAS IN KANCİ 


5 


confirmed by two stone inscriptions 23 of Nrpatunga mentioning a 
measure called Pirudimāņikkam , evidently named after his queen . 
As the name suggests, it is possible that she was the daughter of 
Pirudi Gangaraiyar, that is, Prithivīpati I , the contemporary of 
Nạpatunga and hence it is not unreasonable to suppose that 
Aparājita was the son of Nrpatunga by the daughter of Prithi 
vīpati I and that the Western Ganga King was really helping his 
grandson against the Pāņdyas in the battle of Śrī Purambiyam . But 
if this is correct, it is somewhat difficult to say why Aparājita is 
called only Suhrt ( friend ) of the Gangā ruler . 


The overthrow of Aparājita and the Coļa conquest of Tondai 
maņdalam have been placed about A.D. 890.24 It would seem 
that Aparājita whose inscriptions contain regnal years up to the 
eighteenth or nineteenth , must have reigned conjointly with 
Nrpatunga for most of the time, for the latter is seen now to have 
lived up to about 882 A.D. In fact, it is not too much to suggest 
that Aparăjita was deprived of his kingdom by Aditya I , soon after 
the death of Nrpatunga and the commencement of the sole rule of 
Aparājita. This reconstruction of the last phase of Pallaya history 
furnishes a satisfactory explanation of the narrow range of the pro 
venance of Aparājita s inscriptions. 25 


3rd year 


> 


37 


97 


23. 460 & 461 of 1905 . 
24. Nilakanta Šāstri — The Cõlas I , p . 136 . 

25 . 
Chingleput ( 1 ) Puduppakkam 

62 of 1923 
District ( 2 ) Māngāļu 

3rd 

351 of 1908 
( 3 ) Satyavēdu 

4th 

31 of 1912 
( 4) 

5th 

32 of 1912 
( 5 ) Tiruvorriyūr 

4th 

158 of 1912 
( 6 ) 

4th 

161 of 1912 
( 7 ) 

6th 

190 of 1912 
( 8) 

7th 

163 of 1912 
( 9 ) 

8th 

159 of 1912 
( 10 ) 

12th 

180 of 1912 
Chittoor ( 11 ) Tiruttani 

18th 

435 of 1905 
District ( 12 ) 

18th 

433 of 1905 
Chingleput (13 ) Parandūr 

Parakēšarivarman 
District 

74 of 1923 
(Mentions Aparajita Caturvēdimangalam ). 
( 14 ) Uttiramērūr 

Tirubhuvana Vīradēva 
(Mentions the 19th year of Aparājita ) 

396 of 1923 
( 15 ) Ukkal - had the name of Aparăjita Caturvēdi . 
mangalam - S.I.I. Vol . III, p . 2 . 
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PALLAVÀ ADMINISTRATION 


It may be observed in passing that though Gopinātha Rao was 
not justified in identifying Aparājita with Nộpatunga, still his 
chronological instinct was correct and he saw that there was no 
long interval between the death of Nșpatunga and the fall of the 
Pallava Kingdom . Thus the duration of the kingdom of Kāñci 
under the Pallavas covers a period of over six centuries , from the 
middle of the 3rd century to the end of the ninth . 


The first Pallava King in Kāñci. 

The exact identity of the first Pallava ruler of Kāñcī is yet a 
problem . Attempts have been made to fix this individual, the latest 
being that of Father Heras , who contends that Sivaskandavarman 
of the Mayidavõlu and the Hirahadagalli plates identified by him 
with Kumāravişņu of the Sanskrit charters, established himself as 
the first Pallava king in the South by conquering Kāñcī from the 
Cēļas. 26 The truth of this important statement cannot be accepted 
readily as the main point at issue , namely, the reference to the 
" conquest of Kāñci " by Kumāravisnu is contained only in a single 
grant of a comparatively late Pallava King.27 

We have said that the Mayidavõlu grant is generally taken to 
be the earliest copper plate issued from Kāñcīpuram and since the 
donor of it is the Yuvamahārāja who has dated his grant the tenth 
year of the ruling king, to our knowledge therefore the ruling king 
must have been the earliest of the Pallava kings of Kāñcī. The 
Mayidavõlu plates do not tell us if the predecessor of Yuva 
mahārāja Sivaskandavarman was his father . Again , there is the 
possibility that the Hirahadagalli plates and the Mayidavõlu plates 
were issued by one and the same individual; in which case , the 
Yuvamahārāja, the donor of the Mayidavõlu plates, is the same as 
the Dharmamahārājādhirāja, the donor of the Hirahadagalļi 
plates. 28 The Hirahadagalli plates mention a Mahārāja Bappa 
svāmi who, according to some scholars, was the father of Sivas 
kandavarman and therefore, the first Pallava king of Kāñcī. 29 This 


26. Studies in Pallava History - Ch . 2 . 
27. Vēlārpāļaiyam Plates of Nandivarman III — S.I.I. Vol . II , part 5 . 

28. D. C. Sircar has recently contributed an article on “ The Date of 
Pallava śivaskandavarman , J.I.H. , Vol. XIII, part 3 , 1934. He maintains that 
the Hīrahaďagalļi and the Mayıdavõlu Plates were issued by one and the 
same individual and that the Vijayaskandavarman of the British Museum 
Plates ruled possibly a little later than śivaskanda who is believed to have 
begun his rule in about A.D. 300. 

29. Bühler - Ep . Ind . I , p . 2 . 
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easy suggestion cannot be entertained , because it is by no means 
clear that Bappasvāmi was a king of the Pallava line; this question 
may be studied in the light of the references to Bappabhattāraka. 


60 


" Bappa Bhattāraka pāda bhaktah " is an expression appearing 
in the early and later Sanskrit charters of the Pallavas. The 
Cēndalūr, the Pikira, the Udayēndiram , the Māngadur and the 
Omgõdu grants of the Pallavas describe the reigning sovereigns as 
devoted to the feet of Bappa Bhattāraka ” . 

Such a description of the ruling monarch moreover , is not 
confined to Pallava inscriptions. In the Vêngī grant 30 Mahārāja 
Vijaya Nandivarman , a ruler who belonged to the Sālankāyana 
dynasty is spoken of as “ Bappa Bhattāraka pāda bhaktah " . That 
there was close affinity between the Sālankāyanas who ruled from 
about A.D. 340 to about A.D. 480 , and the Pallayas, is certain ; 
however, it is difficult to say if the Pallavas borrowed the use of 
the expression “ Bappa Bhattāraka pāda bhaktah " in their inscrip 
tions from the Sālankāyanas or vice versa . 

In the opinion of Dr. Hultzsch , the Kömārti plates 31 of Canda 
varman of Kalinga belong palaeographically to the same period as 
the Śālankāyana grant of Vijaya Nandivarman . In this grant the 
ruler Candavarman professes to be the worshipper of the feet of 
Bappa Bhattāraka. 

“ Bappa " without the other noun " Bhattāraka ” in apposition 
is used in several inscriptions other than those of the Pallavas but 
under similar circumstances . The Valabhi rulers of the 7th and 8th 
centuries A.D. are represented in their grants as the devotees of 
the feet of Bappa. " Śrī Bappa padānudhyātaḥ ” is the epithet pre 
ceding the name of Śīlāditya IV, V , VI and VII. 32 

Sivadēva. I, 33 Amśuvarman 34 and Jișnu Gupta , 35 the rulers of 
Nepāl during the 7th and 8th centuries A.D. , introduced themselves 
in their state grants as the devotees of the feet of Bappa. 


With these references before us , are we to conclude that Bappa 
Bhațțāraka must be identified with a single individual who had left 
a lasting name and whose memory was cherished by the various 


30. Ind . Ant. Vol . V , p . 176 . 
31. Ep. Ind. Vol. IV , p . 142 . 
32. Ind . Ant. Vol . VII, p . 84 - lines 53-55, 57, 58 & 63 . 
33. Ind. Ant . Vol. XIV , p. 98 . 
34. Ind . Ant . Vol . IX, p . 169. 
35. Ind . Ant. Vol. IX , p . 171 . 
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kings of ancient India ? At least history knows of no such person 
who could have commanded such extraordinary veneration from 
these several royal families throughout India . 


That " Bappa " by itself cannot mean anything but “ father 
is certain . Dr. Fleet is of opinion that in Kanarese “ Bappa " ap 
pears in the form of " Boppa " . 36 Bappa Bhattāraka " therefore 
must mean " Lord Father " . Once this is clear, the significance of 
the use of “ Bappa Bhattāraka " is easy to understand . Evidently , 
it was a general surname or title of honour borne from time to time 
by some one whom the king respected and looked up to for guid 
ance as one would do to a father. 


The Pallava copper plates bear testimony to this use of the 
title. The Vēlūrpāļaiyam plates of Nandivarman III clearly state 
that the builder of the Siva temple at Śrīkáțțuppalli was one 
Yagñabhatta who was surnamed " Bappa Bhattāraka ” . He is 
further described as a person who was , " learned , modest and of 
established virtues, who was widely famous for his knowledge in 
the Šāstras, the Vēdas and the Sānkhya and was celebrated for his 
persistent devotion to Śiva " . No one could have been better fitted 
to be Bappa Bhattāraka of Nandivarman III than this Yagñabhatta , 
for he was rich both in knowledge and in piety . 

Ancient history tells us that religious preceptors and heads of 
religious institutions were looked upon with great veneration by 
royal personages, and very probably Yagñabhatta was occupying 
the position of a guru to Nandivarman III . 

A much earlier Pallava Grant, the Kūram plates 37 of Paramēś 
varavarman I , mentions a Bappa Bhattāraka. Unfortunately , this 
portion of the copper plates is badly mutilated ; still the location of 
the name in the midst of sentences which speak of the offering of 
bali and feeding and the existence of the words “ dēvadamāgāninra " 
before, and " kāttukkodukka ” after the name " Bappa Bhattā 
raka " suggest that this above -mentioned person was responsible 
for protecting the gifts set apart for the performance of the 
sacred rites in the temple of Vidyāvinīta - Pallava - Paramēśvara. 

The description of Nandivarman Pallava Malla in the Kāśākudi 
Plates 38 as a monarch " whose might is increasing in consequence 


36. Ind. Ant. Vol. XV , p. 276 . 

In Sanderson s edition of Reeve s Sanskrit Dictionary , this word is mark 
ed as one common to most Indian Languages. 

37. S. I , I. , Vol . I , p . 151 , 11. 87 and 88 . 
38. S. I. I. , Vol. II, p . 350 . 
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of his meditation on the feet of Bappa Bhattāraka ” ( Bappa Bhattā 
raka padanudhyāna vardhamāna mahimā ) is very significant here . 
A powerful king like Nandivarman II would not have shown such 
extreme devotion to any one else but towards his own religious 
preceptor . 

This understanding of the surname Bappa Bhattāraka ” in 
Pallava Epigraphy derives support from the literary reference to 

Bappa Appar ” found in the Periya Tirumoli of Tirumangai 
mannan . From this verse Pandit M. Rāghava Iyengar39 concludes 
that Bappa Appar, the same as Bappa Bhattāraka of the 
Sanskrit inscriptions, must refer to Tirumangai himself. It is 
certain that during the time of Tirumangai, there would have been 
no one more worthy of being so addressed than this great poet 
philosopher and religious teacher . Probably Tirumangai stood in the 
same position to his contemporary Pallava King Nandivarman II 
as Yagñabhatta to Nandivarman III . There seem to be at the out 
set a few exceptions to the general conclusion that the term " Bappa 
Bhattāraka pāda bhaktaḥ ” in Pallava inscriptions denotes the king 
as the disciple of Bappa Bhattāraka, his preceptor. However, in 
the light of the above discussion , the following references, as we 
shall see presently , do not stand in our way of accepting the general 
conclusion reached here . 


The Yuvamahārāja Vişnugõpavarman of the Uruvappalli 
grant 40 is represented as the worshipper of the feet of Bappa 
Bhattāraka Mahārāja. Since Simhavarman was the ruling king and 
Vişnugõpavarman only a Yuvamahārāja , a doubt may arise as to 
whether Bappa Bhattāraka Mahārāja refers to the ruling king or 
to the preceptor . I am inclined to think that it relates to the latter. 
Instances in literature and general usage are not wanting to show 
that Ācāryas and other religious heads were frequently invested 
with the same titles as kings. The gurus of Śringēri Mutt assumed 
the titles “ Śrīmad Rājādhi Rājā Bhūmaņdalācārya " etc. Similar 
titles, like Brahmarājan , were given to Brahman ministers. 41 Besides, 
if kings were known as Rājarşis42 because of their piety and devo 
tion, it stands to reason that preceptors who were a source of 
great inspiration and help to kings in the spheres of religion and 


39. See his discussion on the same subject - Alvārgal Kalanilai ( Tamil ) . 
40. Ind . Ant. Vol . V , p . 50 . 

41. The Saiva saint Māņikkavāśagar was given the title of honour “ Ten 
navan Brahmarāyan ." 
42. Janaka , Daśaratha and Duşyanta were all known as Rājarşis. 

P. - 2 
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politics and held a definite official position in the state could also 
be addressed as Mahārāja . 

This leads us to the consideration of the identification of 
Mahārāja Bappa Svāmi of the Hīrahadagalli Plates , 43 First, we 
should note that the title Mahārāja need not necessarily mean that 
he was of royal descent ; and secondly , we cannot proceed on 
the basis of the mere fact that Bappa means father, to infer 
that Mahārāja Bappa Svāmi was the father of Sivaskandavarman . 
The contents of the grant are as follows : -For some unknown 
reasons Sivaskandavarman , the Pallava king, confirms the gift of a 
Brahmadēya village formerly made by one Mahārāja Bappa Svāmi . 
We have already explained the significance of the title " Mahārāja " 
attached to the names of preceptors . Now , regarding the second 
point , there is nothing to indicate the relationship of the Pallava 
king Sivaskandavarman with Mahārāja Bappa Svāmi. If the latter 
was either the father or some near ancestor of Śivaskandavarman , 
the omission of the name of Bappa Svāmi in the subsequent 
genealogies is not easy to explain . But if it is to be under 
stood that it was the preceptor who was the former donor , it 
reasonably explains not only the omission of his name in the 
regular Pallavá genealogy, but also the necessity for the confirma 
tion of the grant by the ruling king. 

The above discussion suggests that the predecessor of Yuva 
mahārāja Sivaskandavarman of the Mayidavõlu grant was not 
Mahārāja Bappa Svāmi of the Hirahadagalli plates. But that there 
was a ruling king in Kāñci when the Yuvamahārāja granted the 
village of Viripara * is sufficiently clear. Therefore, we may admit 
that the unknown predecessor of Yuvamahārāja Śivaskanda 
varman was the first Pallava king of Kāñcī, though we are unable to 
establish the exact relationship of the Yuvamahārāja to his pre 
decessor . 


44 


The Origin of the Pallavas . 

The origin of the Pallavas is still as obscure as ever.45 There 
are many indications pointing to a North Indian origin of this line 


43. Ep . Ind . Vol . I, No. 1 . 

44. There was perhaps a dispute over the grant made by Bappa Svāmi, 
and the gift in danger of becoming invalid . The beneficiaries under the gift, 
therefore, would have appealed to the ruling king of the time at Kāñcī , to 
confirm the gift and render it permanent or possibly , all gifts made by other 
authorities in the State had to be corsfirmed by the king. 

* See Note B. 
45. A summarised account of the views of all the previous writers on 
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of rulers; their earliest charters are in the Prākṣt language and 
they are from the beginning patrons of Sanskrit learning and 
culture . But the attempt to connect them with the foreign tribe 
of the Pahlavas fails to take account of the distinction between the 
tribal name Pahlavas, 46 and that of the ruling dynasty - Pallava; 
it also ignores the local traditions centering round Pallava, sprout. 
Aśvatthāmā is said to have cradled his baby in a litter of sprouts 
and the title Põttaraiyar adopted by several rulers of the line is 
most probably connected with Põttu - Tamil, a tender sprout. The 
word Põttu has indeed another meaning, the bull , quite appropri 
ate to designate these monarchs. Again , Naccinārkkiniyar, the 
celebrated annotator of the Tamil Classics , narrates a story that 
has become , in modern times , the starting point of a theory which , 
with several variations , seeks to establish a Tamil origin for the 
Pallayas. 

Possibly basing himself on an earlier text, the Manimēkalai, 47 
Naccinārkkiniyar states that a Cola ruler of Nāgappattinam who 
had a liaison with a Nāga princess of the nether -world left word 
with her that if on the sea she floated the issue of their love with 
a tondai creeper round its neck, and if the child reached the shore 
safe, he would recognise him as his own baby and give him a part 
of the kingdom for his appanage . Naccinārkkiniyar states that this 
was the origin of the Tondaimandalam and of the Tiraiyar ( the 
wavemen ) , who were no other than the Pallavas. 

Valuable as an indication of what was once believed , this late 
story cannot obviously bear the burden of the modern reconstruc 


the Origin of the Pallavas " with fitting criticisms are contained in Gopalan , 
The Pallavas of Kāñcē, pp . 15-31 . 

The writers who favoured the Northern origin for the Pallavas are : 
Vincent Smith - Early History of India ( 1904 ) p . 348, and Smith in fact revis 
ed his original theory and later on concluded that the Pallavas belong to 
the South ; Venkayya - Ar. Survey Report 1906-7, pp. 219-221 ; Lewis Rice 
Mysore and Coorg from inscriptions -- p . 53 . 

The writers who favoured the indigenous origin for the Pallavas are : 
Elliot - Coins of South India pp . 38 et seq - connected the Pallavas with 
the Kurumbar tribe of South India ; M. S. Rāmasvāmi Aiyangar - Studies in 
South Indian Jainism p . 143 - suggested the theory that Tiraiyar of the 
Tamil literature are synonymous with the Pallavas of the early charters ; 
Rasanāyagam Mudaliar - Indian Ant. Vol. LII, pp . 75-80 tried to discover 
the home of the Pallavas in the Island of Mani Pallavam which he identi 
fied with Jaffna . 

46. Venkayya, Ar . Sur. Rep. 1906-7, pp . 219-221. 
47. cf. Nilakanta Šāstri - Studies in Cola History, pp . 52-53 . 


12 


PALLAVA ADMINISTRATION 


tions founded on it ; the story is itself the result of much theorising, 
which ignores the nature of early Pallava charters and their 
numerous affiliations with north Indian culture. We must note , 
however , that epigraphy supports the special connection between 
the Tondai plant ( the thorny caper ) 

caper ) and the Pallavas ; 
Mahēndravarman is called the king with the beautiful toņdai gar 
land in the Daļavanūr cave inscription.48 We must hold , 
therefore, that even if the Pallavas were of northern extraction 
they adopted the manners of the Tamil country such as the use of 
a family tree or plant. The Cõlas had the ār , and the Pandyas the 
vēmbu , as their respective family emblems. 


There is also no demonstrable connection between the Pallavas 
and the Kurumbar ; the latter continued as a separate tribe, subject 
to the rule of the Pallavas and later of the Coļas and in the reign 
of Aparājita, we come across a chieftain who bears the surname 

sun of the Kurumbas -Kurumbarādittan.49 The designation of 
Kādavar or Kaduvetti, often applied to them , tells us more of their 
work in the Tamil land, the spread of civilisation in forest tracts , 
than of their origin . * 

Recently , K. P. Jayaswal has ventured upon the theory that 
the Pallavas were good Brahmin aristocrats from the North , mili 
tary by profession , and connected with the Vākāțakas by ties of 
blood . According to him the Pallavas were a branch of the 
Imperial Vākāțakas. While we are prepared to admit the Northern 
affinities of the Pallavas, it is difficult to see the correctness of the 
conclusion that the Pallavas were Brahmins and that they were a 
branch of the Vákātakas. 50 


Judged by a study of the early charters of the Pallavas they 
were only Ksatriyas and their connection with the Brahman 
Aśvattháman and Dronacārya is purely legendary. That they were 


48. Ep . Ind. Vol . XII, p . 225 : 

( 1 ) Śrī ( ! ] * ) Tondaiy - an - dār ( 6 ) ņdān sara -mikka - ve 
( 2 ) vēndan NARĒNDIRA 

( 7 ) ñ - jilaiyān $ a 
( 3 ) PPOTTARAIYAN VE ( 8 ) tturumallēśva 
( 4 ) ņbettin - reņb (ā ) 

( 9 ) rālaiyam - enr - Ara 
( 5 ) 1 miga magilndu ka 

( 10 ) pukk - idam - āgay - angu ( 1 ) 
49.31 and 32 of 1912 ; In the inscription there is nothing to indicate that 
Kurumbarãdittan was a member of the Pallava family ; on the other hand, 
he is definitely described as a subordinate to the ruling Pallava. 

* Note C. on Kāļuvetti ’ - see end of this chapter. 
50. J.B.O.R.S. 1933 — p . 180 et seq . 
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Ksatriyas is supported by a direct statement in the Tālagunda 
inscription 51 where Mayūraśarman laments the influence of the 
Pallava Ksatriya over the educational centre - Ghaţikā of Kāñcī. 
The points of relationship which Jayaswal has cited as connecting 
the Vākätakas with the Pallavas are not substantial. Therefore, at 
the moment we can only state that the Pallavas were a family of 
rulers, Ksatriyas by caste , originally rulers of a good part of the 
Deccan , and that they had connections not only with one dynasty 
like the Vākāțakas but with several royal dynasties of the Deccan . 


51. Ep. Ind. Vol . VIII, p . 32 , line 4 . 


NOTE A.- On the age of Ukkal and its Vişnu Temple. 


The village of Ukkal 52 is situated one mile to the east of 
Kūļampandal 53 which is another village about six miles to the 
south of Mamandūr near Conjeevaram (Kāñcī ). Dr. Hultzsch who 
visited the place in 1893 describes the ancient Vișnu temple there 
thus: - " Of the shrine itself, only the lower portions remain stand 
ing and the mandapa in front of the shrine threatens to collapse at 
any moment. The bases of the shrine and of the maņdapa bear 17 
inscriptions . Of these, 14 were copied and published . 54 The 
remaining three were omitted as they are incomplete. 

Of the 14 inscriptions copied, two , the earliest in the list, be 
long to the reign of the late Pallava king Kampavarman . The 
first one55 inscribed on the south wall of the shrine is dated the 
tenth year of Kampavarman s reign and records that one Śadaiyan 
entrusted four hundred kādi of paddy with the Sabhā at Ukkal who 
pledged themselves to feed two Brahmins daily with the interest 
which amounted to 100 kāļi per annum . Another inscription 56 
found on the same wall is dated the fifteenth year of Kampavar 
man s rule and states that the Sabhā of Ukkal received 1000 kādi 
of paddy from the same Śadaiyan and agreed to collect 500 kādi 
yearly as interest on the 1000 kādi and hand it over to the annual 
committee ( Samvatsara Vāriya Perumakkaļ ). 

Excepting the above two inscriptions, the remaining twelve 
belong to the Cola period. The existence of Kampavarman s 
inscriptions on the wall of the Vişņu temple enables us to infer that 
the village and the shrine are older than the time of the earliest 
Cõla king mentioned in the inscriptions from the same temple. 
However , Kampavarman s inscriptions do not tell us who the 
builder of the temple was . On the other hand it is the Cola 
epigraphy of the place that throws light on the antiquity of both 
the village and the temple. An inscription 57 dated the twenty 
third year of the Cola king Rājakēsarivarman speaks of the other 
ancient names of the village of Ukkal......" Śivacūņāmaņi 


52. Madras Survey Map of the Arcot Taluq. 
53. Ibid . 
54. S. I. I. , Vol. III, part I, pp . 1 et seq . 
55. S. I. I. , Vol. III, part I, p . 13. * 
56. S. I. I. , Vol. III, part I , p . 9 . 
57. S. I. I., Vol. III, part I, p. 2. 
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mangalam ” and “ Aparăjitacaturvēdimangalam , ” which are un 
doubtedly , Pallava names . We know that Rājasimha bore the 
surname Sivacūdamani 58 and that Aparājita was the last Pallava 
king . The village must have received its name Śivacūdāmaņi 
mangalam after Rājasimha in his time and then Aparājita 
caturvēdimangalam after Aparājita in the latter s regime. The 
name Śivacūdamanimangalam takes the age of the village as far 
back as the 7th century A.D. Another name of the village referred 
to in the Cola inscriptions is Sri Vikramābharanacaturvēdi 
mangalam . 

Regarding the origin of the temple, the Cõla epigraphy tells 
us that its ancient name was Bhuvanimāņikka Vişnugrham . Dr. 
Hultzsch has admitted that Bhuvanimāņikka the ruby of the 
world " might have been a biruda of the unknown founder of the 
temple. We have observed that the Pallava king Nrpatunga 
varman had a queen by name Prithivīmāņikkam ,59 and that a 
measure was also known after the same queen . So far as the 
meaning of the two names Bhuvanimāņikkam and Prithivi 
māņikkam goes , there is absolutely no difference. Hence we may 
suggest that it is not unlikely that this queen was the builder of 
the Vişnu temple at Ukkal. This tentative inference may be well 
substantiated if any of the fragmentary inscriptions on its walls 
could be assigned to the time of Nrpatunga . 


60 


NOTE B .-- The Gift of the Mayidavõlu Copper Plates of 

Śivaskandavarman . 
The object of this grant which is the earliest known Pallava 
copper plate record in Prākṣt, was the gift of the village called 
Viripara in Andhrāpatha to two Brahmans whose names are men 
tioned in the record . Dr. Hultzsch has correctly identified Andhrā 
patha with the Telugu country ; but about Viripara he remarks: 61 

Viripara, which I am unable to identify, must have been situated 
near Amarāvati in the Krishna District; for Sivaskandavarman 
addressed his order regarding the grant to his or his father s ) 
representative at Dhaññakada, the modern Amaravati. 

While reading through Lüders List of Brāhmſ Inscriptions, 62 
I found that Number 1224 which contains a summary of an inscrip 


58. See Nos . 24 & 31 in S. I. I. Vol. I, where this surname of Rājasimha 
occurs . 

59. Sewell s List of Ant. Vol. II, p . 30 . 
60. 460 & 461 of 1905 . 
61. Ep . Ind ., Vol . VI, p . 85 . 
62. Ep. Ind ., Vol. X, p . 143 . 
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tion from Amarāvati, mentions an individual belonging to a place 
called Virapura. I give below Lüders summary : 

" Prakrt. Made by the son of Dhamadeva (Dharma 
dēva ), the Virapuraka ( the inhabitant of Virapura ) ; the gift of 

female pupil ( Atēvāsinī) of Budharakhita ( Buddha 
rakshita ) . ” 

This inscription , according to Kielhorn, is found on a sculpture 
work now placed in the British Museum . 

I think that the Viripara of the Pallava grant must be the same 
as Virapura of the Amarāvati sculpture inscription . The reason 
is , that the Vīripara of the Mayidavõlu plates must be somewhere 
near Dhaññakada, because it is the officer there that receives the 
command from the Yuvamahārāja to carry out the details regard 
ing the gift. Secondly , the sculptor from Vīrapura mentioned in 
the Amarāvati inscription very probably belonged to a place not 
far removed from Amarāvati. 

This identification of Virapura with Vīripara naturally leads to 
the conclusion that the village existed even before the days of the 
Pallava king Sivaskandavarman as judged by the age of the 
Amarāvati inscriptions and sculptures. 

During my short stay at Dharanikõța on 16th April 1933 , I 
met the village headman and casually asked him if he knew of any 
village by name Virapura in the neighbourhood. To my surprise, 
he unhesitatingly pointed out to me a plot of land on the southern 
side of Dharanikoța and assured me that there stood the ancient 
village of Vīrapura.63 I noted the plot from a distance and could see 
that it contained a mound of about 10 to 12 ft. high , almost in the 
centre . On the western side of it there is a big margosa tree and 
near by there are two temporary huts . If the headman s informa 
tion is correct , I may state that the old village of Virapura was 
situated on the southern side of Dharanikoța and about a mile 
north-west of the famous Amarāvati Stūpa . If other evidence 
could be found to support this presumption , and the mound on the 
spot could be removed and excavations conducted, perhaps the 
remains of the old Vīrapura might be traced . 

If the location of Vīrapura is correct, then we may infer that 
the Yuvamahārāja who was a Hindu , appropriated the Buddhist 
lands near Amarāvati and gave them away to his Hindu subjects, 
a policy not uncommon at that time. 


C 


63. His knowledge is based on the local tradition that there was a village 
by the same name , 


NOTE C.- Kāduvetti. 


The name kādava in relation to the Pallavas is interesting. 
Kadavarkõn in reference to the Pallava king, is found in Sundara 
mūrtti s padigams64 and also in the late work Periyapurāņam.65 The 
Gangā grants in general speak of the Pallaya king as Kādu 
vetti . 66 The feudatories of the later Pallava kings assumed the 
title “ Kāduvettippēraraiyan " and “ Kāduyetti Tami?appēra 
raiyan . 67 In the Vaikunthaperumāļ inscription of Nandivarman 
Pallava Malla , we have the statement that Hiranyavarman , the 
father of Pallava Malla , belonged to the family of the Kādava kings 
-“ Kādavēšakula Hiranyavarma Mahārāja ”.67-a 

In the same inscription the young Pallava Malla, son of 
Hiranyavarman , is praised as one " who was born to enhance the 
glory of the Kādava family ” —Kādaka (va) kulam sirakkattonriya 
satyān ( vi ) ta suputran.68 Again , in an inscription of Nrpatunga s 
his queen is called Kādava Mādéviyār.6 

69 


* 


It is probable that Kādavar or Kāļuvețți was the name 
bestowed on the Pallava rulers, originally by the people of the 
Tamil land . The early Pallava kings of the Simhavisņu line, name 
ly , Mahendravarman , Narasimhavarman I and Rājasimha, assumed 
innumerable birudas and inscribed them on the monuments which 
they built. But neither Kāduvetti ," Kādavan , Kādavarkon nor 
their Sanskrit equivalents occur among these birudas. It is only 


64. Tiruttondattogai- " Kādavarkön Kalalšingan . " 
65. Tirunāvukkarasu Nāyanār Purāņam ; Pūšalar Nāyanār Purăņam . 

66. The Ganga king Śrī Puruşa is said to have slain the valiant Kādu 
vețți of Kāñcī, captured the Pallava State umbrella and taken away from 
him the title Perumānadi, which title was ever afterwards assumed by Ganga 
kings. 
67 , Satyavēdu Inscriptions of Aparājita - 31 & 32 of 1912 . 

The Ajñapti in an inscription of Nandivarman of Tellāru is one Kādupatti 
Tamilappēraraiyan . (* Ulaga!andaperumā ) inscription of Nandi published by 
Venkayya in the Madras Christian College Magazine, Vol. VIII ) . This feuda 
tory and the Ājñapti of the Bāhūr plates of Nệpatunga who is again called 
Vidēl vidugu kādupatti Tamilappēraraiyan (Ep. Ind . Vol. XVIII p . 11 ) , may 
be one and the same individual, for Nạpatunga was the immediate successor 
of Nandi . 

67 - a . 37 of 1888 - S.I.I., Vol. IV , Text 1. A -2 . 
68. S. I. I. , vol. IV , Text, line D (1) . 
69. 460 of 1905 . 

P.- 3 
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in the later Tamil inscriptions of the Pallavas that the name 
Kāduveţti is applied to them . 


Further, the Tamil feudatories called themselves Kāduvetti 
Tamilappèraraiyar - the Tamil Chiefs under the Käduvetti. 
Literary references to the Pallava Kings by the name Kāduvetti 
are also of a comparatively later date . We are , therefore, justified 
in inferring that Kādavar or its modified forms of epithet were 
not assumed by the Pallavas among their titles of greatness, but 
were bestowed on them by the Tamil feudatories and their Tamil 
subjects. 


The fact that the Pallavas were rulers over forest territories 
is sufficiently established by the direct evidence which we have 
in the Tāļagunda inscription of Kākusthavarman . We are told that 
Mayūraśarman defeated the frontier - guards of the Pallavas and 
occupied the inaccessible forests stretching to the gates of Śrz 
parvata.70 


70. See also K. V. S. Aiyar, Ancient Dekkan , pp . 15-16 ; Ep . Car, X. Intr . 
p . XX ; and Mys . Gaz . II ii 561-2. 


CHAPTER II 


THE NORTHERN ELEMENT IN PALLAVA RULE . 


We have seen how insecure the foundation is for a theory of 
local origin of the Pallayas . Let us look more closely into the 
evidence bearing on their foreign affiliations. 


The mention of Parthivas in a Brāhmi inscription , of which a 
fragment is available on a sandstone column in the Pahladpur 
village in the United Provinces, is of some significance in this 
connection . In editing the inscription , Fleet2 has made two obser 
vations : namely , that it is an early record as judged by its charac 
ters, and that it is possibly a record of the Pallavas in Northern 
India . Though the content of the record is not of much value to 
us --for it only commemorates the fame of an otherwise unknown 
king, the two points observed by Fleet are of interest to us . 


Regarding the date of the inscription we may easily assign it 
to the first centuries of the Christian Era on the basis of its palaeo 
graphy and the view that it belongs to the Pallavas depends upon 
the interpretation of " Parthivānikapālah . ” 


Fleet comments on this as follows : 

" This might be rendered by simply " The protector of the 
armies of kings . But Pārthiva has so much the appearance 
of standing as a proper name here , that I think the correct 
translation is The protector of the army of the Pārthivas . 
And, if Dr. Oldhausen s derivation of the name Pallava , through 
the form Pahlava from Parthiva, i.e. , Parthian , can be upheld , 
there will be no objection to considering that we have in this 
record a fuller and more complete Sanskritised form of the 
early name of this tribe .” 4 


1. " Pahlādpur is a village near the right bank of the Ganges , six miles 
East by South of Dhānápur, the chief town of the Mahāich Pargaņā in the 
Zamāniya Tāhsil or sub - division of Ghāzipur District in the North - West 
Provinces." Fleet. 

2. Gupta Inscriptions No. 57 — p . 249 . 

3. Fleet adds the following foot -note here : — “ As a Hindu name, it 
denotes one of the families of the Kauśika , descended through Viśvāmitra 
from Kuśika who was brought up among the Pahlavas ” ( See Muir s Sanskrit 
Texts, Vol. I, 351 ff.) 

4. Gupta Ins., p . 258 . 
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Though it is true that Pahlava is the name of a tribe and 
Pallava that of a ruling family of kings, there is still no reason 
why a tribal name should not have turned itself into that of a dy 
nasty in a foreign land - South India . Once this is admitted , then 
the Pahladpur inscription stands as a connecting link between the 
Parthians or Pahlavas of the North and the Pallavas of the South . 
The king whose fame is recorded in the inscription and who is 
called the protector of the army of the Parthivas " 

may 

be con 
sidered as a distant ancestor of the kings of the Pallaya ’ family of 
the South . This suggestion gains strength from the fact that 
Siśupāla of this inscription is described as the fifth Lokapāla 
" Pañcamo Lokapālah "-an epithet constantly applied to the 
Pallava kings in their Sanskrit charters , thus establishing the con 
nection between the protector of the Pārthiva forces of the 
Pahladpur inscription and the Pallava kings of South India . 

Yet another link between the Pahlavas of the North and the 
Pallavas may be found in a legend which , according to Victor 
Goloubew takes its origin from Scythians and plays a prominent 
part in the lands penetrated by the Pallayas and their culture.6 

The connection among the Scythians, Sakas and the Pahlavas, 
who are mentioned together as foreign tribes, is a well -established 
fact. The Nāgi legend of the Scythians which Goloubew has finely 
connected with other legends in Tamil literature in the Pallava 
Copper -plates and in the Cambodian annals , deserves attention 
here.7 


Having cited Herodotus as the first authority who speaks of 
the marriage of a prince with a Nāgī, Goloubew speaks of the spread 
of the legend in the South of India and in the far Eastern kingdom 
of Kambhoja . 


The several Tamil works mentioned by Goloubew wherein the 
legend of the Nāgi is related may be arranged chronologically as 
follows : 

( a ) The Perumpāņārruppadai, 


5. " Lokapālānām pañcamah " -- Mangadur, Pikira and Uruvappalli grants; 
Indian Ant. Vol . V ; Ep. Ind ., Vol. VIII, p . 161; Ind. Ant. Vol. V , p . 60 . 

6. I have appended a translation of Goloubew s article ( in French ) on 
the subject. Note - D . 

7. In this connection , it is interesting to read of the connections of the 
Nāgas with the Pallavas contained in Mallişena s Nāgakumāracaritra, A 
summary of this work is given in Mysore Arch . Report 1924. 
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( b ) The Manimekalai. 

( c ) The Kalingattupparani. 
& ( d ) The Vikramaśõlan Ulā . 

The Perumbān is one of the poems in a Sangam anthology, the 
Pattuppăţtu , and most probably dates from time ante 
rior to the commencement of Pallava rule in South India ; 
and if that poem contained the Nāgi legend in any form , 
the case for the foreign origin of the legend and for its 
migration with the Pallavas would lose all its force . But, 
in fact , it is not the poem , but its annotator Naccinārk 
kiniyar, a writer of the 14th century A.D. or thereabouts, 
that gives the story of the liaison between a Cāļa prince of Nāga 
pattinam and a Nāgī, and the birth of the Tiraiyan . The text of 
the poem merely says that the waves of the sea yielded the Tirai 
yar . The Manimēkalai might have been composed after the Pal 
lavas came in , though it does not mention them ; but even here , we 
find the liaison between a Cēļa Prince and Pilivaļai mentioned, but 
with no reference whatever to the Pallavas ; in fact, the child of 
this union is lost in a shipwreck and we hear no more of him . 
And the two later poems repeat this incident briefly. It is possi 
ble, though this can hardly be proved in the present state of our 
knowledge, that an imported legend which came in first with the 
Pallavas, was adopted by the Cola line with some modification . 
The earliest direct reference to the Nāgi in Pallava records , 
therefore , is that of the Vēlürpāļaiyam plates , several centuries later 
than the beginning of Pallava rule in the South.8 


The possible connection with the Pahlavas then , and the 
vague indications arising from the spread of the Nāgi legend , 
form the only bits of evidence in support of the foreign origin of 
the Pallavas. That the Amarāvati inscription ignores this legend 
and adumbrates a new story in which an epic hero and a litter 
of sprouts ( Pallava) play the most prominent part is only in 
keeping with the increasing tendency to find good pedigrees for 
all royal lines and to derive them from the Sun , Moon, Brahmā 
or some great hero . The litter af sprouts is no doubt a conspicu 
ous instance of euhemerism . But this form of the story had gain 
ed currency before the Vaikunthaperumal sculptures came into 
existence in the reign of Nandivarman II , and is portrayed in 
those sculptures . 


8. S. I. I. Vol. II part 5 p. 508 verse 5. 
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Now , having indicated the points which connect the Palla 
vas with the Pahlavas of the North , let us observe the evi 
dences which connect the ruling family of the Pallavas with the 
Deccan . That the Pallayas were originally rulers of the Deccan 
before they ruled in the south and that they extended their sway 
over the Tamil land by a gradual process of conquest are indi 
cated by more than one factor : -- Firstly , by their wars with their 
contemporary powers ; secondly , by the provenance of their early 
copper - plates and thirdly , by the extent of their kingdom judged 
by the evidences contained in their copper plates and stone ins 
criptions. 


The connections of the Pallava royal family with the Deccan 
are further proved by the matrimonial alliances of the kings and 
by the features of their early government and social institutions. 


The Wars of the Pallavas with their Contemporaries. 

The most formidable adversaries of the Pallavas in the Dec 
can were the Cāļukyas. In a record of the Cāļukyas the Palla 
vas are described as their natural enemies ( Prakrtyamitra ) 
indicating thereby that the enmity between these two royal fami 
lies was a long - standing one . 

The original cause of the strife seems to have been “ The 
conquest of the South " -a coveted object of both , and when the 
Pallavas succeeded in establishing their sway in the south and 
tried to retain their kingdom in the Deccan and extend their 
conquest in the south , they naturally invoked the jealousy of the 
Cāļukyas. This conflict between these two powerful foes result 
ed in invasions and counter - invasions into the kingdoms of both . " 

Besides the Cāļukyas, the other contemporary powers of the 
Deccan with whom the Pallavas came into conflict 
Kadambas, the Rāştrakūțas and the Eastern Cāļukyas . The 
quarrel between the Kadambas and the Pallavas began with 
Mayūraśarmar s dramatic departure from Kāñci and seems to have 
continued till about the 8th century.10 The Pallava - Rāştrakūta 
relations from the time of Nandivarman Pallava Malla to the end 
of Nịpatunga s reign was one of mixed war and peace . There 
was more than one Rāştrakūta invasion into the Pallava king 


were the 


9. A detailed account of these wars may be found in The Pallavas of 
Kāñcī – Gopalan ; Studies in Pallava History H. Heras, part II. 

10. Ep . Ind. Vol. VIII — The Tālagunda inscription . 
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dom.11 The animosity between the Eastern Cāļukyas and the 
Pallavas began probably with Kubja Vişnu Vardhana s conquest 
of Vëngī from the Pallavas. 


Up to the time of Nandivarman III of Tellăru the ambition 
of the Pallava rulers to hold sway over the Deccan persisted and 
we have indications in Pallava epigraphy and definite statements 
in Tamil literature that the Pallava kings tried to invade the 
northern regions as far as the old Cāļukyan capital Vātāpi.12 


The Provenance of the Copper Plates. 

The early copper -plates of the Pallavas are written in the 
Prākrt dialects and also a few of them in the Sanskrit language. 
Almost all of them come from the districts north of the Tamil land . 
The Mayidavõlu plates come from the Guntür District, the Hirahada 
gaļļi plates from the Bellary District, the British Museum plates of 
Queen Cārudēvī, the Pikira grant, the Uruvapalli plates and the 
Omgõdu grants again come from the Guntur district. All of them 
refer to places to the north of the Tamil Land . 


The Extent of the Pallava Kingdom . 

As indicated by these various records of the Pallavas, the 
regions over which these kings ruled , before they established their 
rule over large tracts of the Tamil land in the South which was ruled 
over by the Cölas, consisted of the southern half of the Telugu 
districts ruled over by the Āndhras and also included a part of the 
Bellary District . Thus it is clear that the Pallava rulers pushed 
themselves into the south from the regions of the Deccan . 


Matrimonial Alliances of the Royal Family. 

Tradition asserts that the first king of the Cāļukyas married 
a Pallava princess.13 In this connection , we have to refer to the 
suggestions of Dubreuil, which are by no means conclusive but 
are valuable . In his Pallavas he suggested the possibility of 
marriage connections having existed between the Andhras and the 
Pallavas . He writes : --- In fact, it is quite possible that the 
Pallava king had married the daughter of Sivaskanda Sātakarni 


> 


11. Govinda III is said to have invaded the Pallava kingdom twice . 

12. These refer to the verses in the Periyapurāņam and in the contempor 
ary work Nandikkalambakam which I shall have the occasion to discuss 
later. 

13. This is also recorded in a late Cāļukyan grant of the 11th century 
A.D. - Rāṇastapūņdi plates. 
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and that the Yuvamahārāja of the Pallava dynasty received 
according to the custom of the Hindus, the name of the Andhra 
king who was his grandfather. Secondly, basing his argument on 
the resemblance of the names of Vişnukundin king Vikramēndra 
and Mahendravikrama, he postulated the marriage between the 
daughter of Vikramêndra I and Simhavişņu whose son 
also named after his maternal grandfather.14 

There is every reason to believe that the Sălankayanas and 
the Pallavas were related to each other through marriages as a 
study of the charters belonging to the former dynasty will reveal.15 
Apart from such suggestions, definite statements of marriages of 
the Pallava kings with the princesses of the Rāştrakūtas and the 
Kadambas are found in later Pallava copper - plates. This and the 
very names of queens, Cārudēvī, Rangapatākā, Rēvā , Aggalanim 
mati and Sankhā , which are not indigenous names , lead us to 
conclude that the social relations of the Pallava royal family were 
chiefly with the dynasties of the Deccan . 

The earliest of the Pallava kings who is said to have given 
in marriage a princess to a prince of the Tamil land is Rājasimha . 
Dubreuil suggests that the Pandyan king Köccadaiyan married 
the daughter of the Pallava king Rājasimha . This again , though 
based only on similarity of names, is not improbable.16 

The general features of early administration of the Pallavas 
and the social institutions again show the influence of the Deccan . 
This will be observed as we study the subject in detail in the chap 
ters that follow . 


14. Pallavas - p . 35 . 
15. Gopalan Pallavas of Kāñcī, p . 73 ff . 
16. Durbreuil, Pallavas 

p . 

68 . 


NOTE D : - " The Legends of the Nāgi and the Apsaras . " By 

VICTOR GOLOUBEW . 


( Translated from Bulletin De l Ecole Française D Extreme 

Orient. Vol. 24, 1924 - p . 501 ff . ) 
Among the popular traditions of Cambodge, one of the best 
known is that which traces the origins of the first royal dynasty 
to the marriage of an Indian Prince with a Nāgi. 


According to the Cambodian Annals, one of the Kings of 
Indraprastha ( Delhi), Prah Thon , is said to have become , at an al 
ready remote epoch , sovereign of the Khmer country which was 
then called Kok Thlok . One evening he was caught by the tide 
on a sand bank and was obliged to pass the night there. A young 
Nāgi rose from the waves and came to meet him . Overcome by 
her marvellous beauty, the king united himself with her and it 
was thus that a powerful dynasty was founded which governed the 
country for a long time . 


According to M. Aymonier , the legendary couple still pre 
sides in our days in certain Cambodian villages at the essential 
rite of lawful marriage. “ While the parents of the young married 
pair pass round little metal discs in which burns the sacred fire of 
candles, the music invariably plays the antique national tune of 
the Divine Thong and the Lady Nāgi , that tune whose me 
lancholy notes are listened to religiously , and rouse a tender feel 
ing and emotion which often betrays itself by tears . " 17 


In an article which appeared in 1911 , M.L. Finot has grouped 
together a certain number of epigraphic and literary data refer 
ring to this legend.18 From these collections it is evident that the 
tale of the Nāgi was very ancient in Indo - China and it already 
appeared in the Chinese Texts of the sixth century relating to 
Funan . It is found again with the Thai whose national hero , 
Phya Ruang , was the son of the Princess of the race of Nāgās. 

Hardly had M. Finot s notice been printed when M. G. 
Coedès called attention to the existence in South India , of two 


17. Historie de l ancien Cambodge p . 11 . 

18. Sur quelques traditions indochinoises Bull. Com . Archaeol. of 
Indo - China , 1911 - p . 32. 

P. - 4 
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inscriptions dating from the Pallavas and to several Tamil poems 
where the memory of a legend analogous to that of the Hindu 
Prince and the Serpent Princess 19 is incontestably reflected . 

The two epigraphical texts belong to the Eleventh Century.20 
The first of these documents, a charter of Skanda Śişya , assigns a 
Nāgi as wife of the King Aśvatthāmā, the son of Dröna, whom the 
Pallavas venerated as one of their ancestors. As to the second , a 
charter of Nandivaraman III, there is mentioned among the Pal 
lava Kings a legendary Virakūrca who married a Princess of 
Ophidian Stock and obtained from her " the insignia of royalty ." 

The literary sources quoted by M. Coedès are : - Maniměkalai, 
of which we possess a French translation by M. Vinson , the Vik 
krama - Cõļan Ulā, Kalingattuppuraņi and the Perunībānārrup 
padai. 


The first of these poems recounts the fabulous birth of a Pal 
lava of Kāñcī, the son of a Nāgi Pilivaļai and a king of the dy 
nasty of the Cõļas . The three others speak of a Cõla sovereign 
who penetrated into the world of Nāgas by a cavern and became 
the son - in - law of a Serpent King by marrying a Nāgi. Just as in 
Manimēgalai, the infant born of this king is a Pallava Prince . 
The four Tamil versions, although associated with the genealogi 
cal history of the Coļas , are thus closely bound up with the 
mythical origin of the Pallavas as the author of the article ob 
serves . As to the parallelism between the Hindu and Khmer 
editions of the legend , it seems to us beyond doubt. 

" In the same way , " says M. Coedès , " as in Cambodia the 
Nāgi Sõmā is really the foundress of a new race and gives it, in 
her quality of Vamsakarī, her name of Sõma Vamsa ; so also does 
the Indian Nägī, according to the charter of Nandivarman 
III , give the insignia of royalty to Vīrakūrca and accord 
ing to the Tamil Texts founds a new dynasty , that of Tondaimān 
or Pallavas." To these points of resemblance yet another is add 
ed . According to the charter of Skanda -Śişya, the Nāgi marries 
Aśvatthāmā, son of Drõņa. Now , this same personage, one of 
the Heroes of Mahābhārata , is also mentioned in an inscription of 
Mi-son which alludes to the history of the conquering Indian 


19. Etudes cambodgiennes — The Legend of the Nāgī —- B EFEO 1911 


pp . 391-93. 


20. I think that this date is wrong for the inscription of Nandivarman III , 
and very doubtful for the other, probably a copy - C.M . 
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and the Serpent Queen.21 In stating these numerous analogies, we 
can only agree with the opinion of M. Coedès who concludes his 
study in these terms : 

“ In whatever way we look at it , the Cambodian legend brings 
us back to the Court of the Pallavas. The fact is all the more 
worthy of attention because this legend is associated in Indo -China 
with the name of Kauņdinya who is frequently called the founder 
of Cambodia ." 

It would be perhaps interesting for the knowledge of Khmer 
history to continue the researches so happily begun by M. Finot 
and Coedès and to see if it is possible to study at closer quarters 
the principal elements of this myth and to fix its origin either in 
India itself or elsewhere.22 


Hindu folklore is rich in tales where the Nágas take an import 
ant place . Most of these traditions referring to local cults may 
have been born in a spontaneous fashion on the same sites which 
formed their historic background. There are few streams and 
ponds in India which do not evoke the memory of some spirit of 
Ophidian race , a being , now inauspicious and now propitious, and 
whom the villagers venerate as a " genius loci " . These beliefs 
testify to the mystical terror , a terror mingled with adoration and 
respect which the redoubtable hooded cobra inspires in the rural 
populace of the Indian Peninsula . However attractive their study 
may be for mythology , it does not enter into the programme of our 
researches. It is not the same, however , with regard to a group 
of legends which attributes a fabulous lineage to some historical 
kings of India . As a type of this kind of tradition , one might cite 
a genealogy of an illustrious Kashmirian dynasty whose first an 
cestor is said to have been the Nāga Kārköța.23 

It is possible that the Nāga Princes who reigned in the Dec 
can and Central India at the time of the Guptas considered them 


21. BEF E O. , IV , 1904 - p . 919 . 

22. M. G. Jouveau - Dubreuil has sought to explain the myth by a his 
torical fact , the marriage of a Pallava prince with the daughter of the Maha 
rathi chief Siya - Skanda - Nāga - Compare Ancient History of the Deccan 
( 1920 ) p . 55 ff. We do not think that the arguments adduced by this author 
are decisive . The fact that the spouse of the Nāgī is called Aśvatthaman or 
Virakurca , Kõkkilli or even Pīlivaļai in different accounts indicates clearly , 
in our opinion , that we have to do with a legendary tradition . 

23. J. Ph . Vogel, Serpent- worship in Ancient and Modern India . Extr . 
Vol. II, Acta Orientalia , Leide, p . 300 ff . The descendant of Nāga Kārkõta, 
the king Lalitāditya, the builder of the celebrated temple of Mārtāņdā . 
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selves the descendants of Ophiomorphic spirits. Again , to this 
very day , most of the Gonds chiefs ascribe analogous origin to 
themselves and there exist even to the present day traces of the 
Nāga Vamsa in the punjab.24 

One might ask oneself ; “ Is there not ground for recognising 
in these fantastic genealogies the memory of a very ancient tote 
mic organisation whose origins in certain cases are not necessarily 
Indian ?” What is certain is the fact that there existed formerly 
in Persia , in Asia Minor and in Southern Russia no less than in 
the Himalayan regions and to the north of the latter, reigning 
families descended from the serpents . All these myths show in 
contestable analogies to the Pallava legends and those of Cam 
bodia ; but with one single exception , the resemblance is not 
accentuated to such a degree that one could establish a close con 
nection between the different traditions. A legend to which we 
shall presently allude offers, on the other hand, so many parallels 
with the Khmer and Tamil versions that in our opinion it forces 
us to seek a connection . It is told by Herodotus in the Fourth 
Book of his history which refers to the origin of the Scythians. 
Here is the Text : 25 


“ It was from the Isle of Erythie that Heracles set out 
to reach the country nowadays called Scythia, The Greeks 
add that, overtaken on his way by winter and by ice , he fell 
asleep wrapped in his lion s skin and that during his slumber 
the mares of his chariot which he had allowed to graze freely 
disappeared by a Divine permission . 


On awakening Heracles began to search for them and 
going through all the country , at last reached Hylée where, 
in a cavern , he met a woman named Echidna, a kind of mons 
ter who half belonged to the human species. The upper part 
of her body above the waist was that of a woman and the 
lower part that of a serpent. Heracles, after his first mo 
ments of ( surprise, asked her if she had not seen his strayed 
mares . Echidna replied that she had them in her power but 
would only give them back to him if he dwelt with her . 
Heracles consented ; however, she deferred as long as possi 
ble giving the mares to him , so that she may enjoy his com 
pany the longer. At last , Heracles being absolutely deter 


24. A. Barth . The Religions of India. 
25. Les Antiquites de la Russie meridionale 1892 – p . 161 . 
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mined on leaving, she gave him back the mares and said to 
him . “ It is I who kept your mares which chance had led 
hither. You have paid me the price of this service. I shall 
give birth to three children of whom you are the father . Tell 
me now what I ought to do with them . When they have 
grown big , ought I to settle them in this country in which 
I live and of which I am the sovereign , or would you like me 
to send them to you ? ” Heracles replied , “ When these 
children shall have attained the age of manhood, you must 
do , if you wish to believe me, what I am going to tell you . 
Give them this bow ; that one among them who is able to 
bend it as I do now and to gird himself with this baldric as 
I do , make him master of the territory which you possess and 
let him dwell there . Those who cannot carry out these two 
things as I ordain , make them leave the country ; so acting, 
you will obey me and you will only have to commend your 


self." 


Herodotus then recounts how Echidna proceeded to carry out 
the test of the bow when her children had reached the age of 
manhood, and how the victor Scythe, became master of the terri 
tory which his mother ruled and the eponymous ancestor of the 
nation . 


It is easy to grasp the elements which allow us to establish 
close connections between the Scythio -Hellenic tradition on the 
one hand and the legends of South India and Cambodia on the 
other . In Herodotus s account there are : ( 1 ) , the union of a 
mythical hero with a woman serpent; ( 2 ) the transmission of the 
kingdom from the mother to the son , by matriarchy and immediately 
afterwards of the establishment of a dynasty where power trans 
mits itself from king to king by male descent; ( 3 ) a huge bow 
whose manipulation , just as in the legend of Kaundinya, testifies 
to the supernatural strength of the drawer of the bow and assures 
him powers of sovereignty. 


Let us add that in three of the four Tamil versions as in 
Herodotus s account, the hero of the legend meets the Nāgi in a 
subterranean cave and not on the sand as is the case in the 
Cambodian version . It would almost seem in consequence that 
in the traditions of Southern India the subterranean character of the 
serpent fairy so precisely defined among the Scythians is more 
apparent than in the myths of Cambodia where the Nāgi is rather 
a water divinity . 
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On the other hand, in the Indian texts noticed by M. Coedès 
no mention whatsoever is found of the bow which plays such an 
important part as well in the History of Heracles and Echidna as 
in that of the Khmerian ancestral pair. Nevertheless, perhaps the 
gap is only apparent. 


In fact, the charter of Nandivarman III tells us that the King 
Virakurca, ancestor of the Pallavas, had obtained from his Nāga 
wife the insignia of royalty . What were those insignia ? A Pallava 
text published by Hultzsch contains a passage which will perhaps 
aid us in elucidating the question . “ To the end of his days the 
favourite ornament of this glorious king Nandivarman was the bow 
of victory which adorned his hand . ” 26 Moreover, the allusions to 
the science of archery are very frequent among the Pallayas. Rāja 
simha prides himself on being a prodigious archer ( “ Citra 
Kärmuka " ) —an incomparable archer . 27 And again , in the same 
text , a bow is mentioned which spreads panic among the enemies.28 
We could multiply the examples but those we have cited adequately 
prove in what honour the Pallavas held the redoubtable weapon of 
their ancient ancestor , Dröna . 29 The result of our exposition is 
that there exist indisputable analogies between the legends which 
we have been dealing with , analogies which are far from seeming 
accidental and which there is perhaps a ground for explaining by 
common origins . 

The Black Sea and the Mediterranean are separated from 
South India by the sands of Ariana, the Himalayan chain and 
the plains of the Indus. One feels at first a certain hesitation in 
admitting ties of relationship between the traditions so far separat 
ed from one another from the geographical point of view . But 
this feeling is very quickly overcome by considerations of a 
historical character. One knows the variety of foreign races which 
have spread themselves over the surface of the Indian Peninsula and 
the considerable part which the Sakas and Scythians played in 
this immigration . 


Might it be the result of one of these Scythian invasions or 
infiltrations that the legend of the serpent- queen penetrated into 
the folklore of the countries occupied by the Pallavas ? One can 


26. Hultzsch - S.I.I . Vol . II, Pt. III No. 74, p . 371 . 
27. Hultzsch - S.I.I. Vol. I , pp . 14, 21 , 
28. Ibid . , page 19 . 
29. H. Dufour, le Bayon d Angor Thom . Gal. Intr . pl. 36 , 39 & 117. 
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divine the problem and the importance which its solution would 
have for the historiographers of Cambodia, but as long as light 
has not been cast on the origin of the Pallavas and of their im 
mediate predecessors, there is little hope of arriving at definite 
results . 30 


All that one can say , in the actual state of our knowledge, 
about this essentially war - like and conquering dynasty is that it 
does not seem to be of indigenous stock . If the linguistic likeness 
between Pallava and Pahlava = Parthava ( = Parthe ), formerly 
suggested by Wilson is no longer in favour with contemporary 
savants , it is no less true that a certain number of points remains 
to be elucidated whose study may well strengthen the bonds between 
the Scythian world and one of the more powerful princely families 
of Southern India . 31 


For those who take up the researches sketched out in this 
article, it will be important to fix the ethnological source of the 
legend recounted by Herodotus . The account of this historian of 
the origin of the Scythians bears " the visible imprint of the 
imagination of the Greeks " 82 There is also another version of the 
myth which has been transmitted to us by Diodorus of Sicily in 
which Jupiter, the Papaeus of the Scythians, has been substituted 
for Heracles as the husband of Echidna . 33 


30. M. Dubreuil has again taken up in Ancient History of the Deccan , 
the study of this question to which he devoted some instructive pages in his 
work on the Pallavas. But the Pallava mystery is still far from being cleared 
up . 

31. Thus the well -known inscription of Girnar attests the presence of a 
minister belonging to the family of the Pallavas at the Court of the Satraps 
who reigned at Aparānta . One might also notice in this sequence of ideas 
the Iranian influences in the art of Amaravati and that of Māvali 
puram which the historians of Art and of Archaeology, with the exception 
of J. Fergusson , have hitherto neglected too much . 

32. Les Antiquites de la Russie meridionale — p. 161 . 

33. Ibid.-p. 162_Perhaps, a parallel may be established between the 
Papaeus the name given by the Scythians to Zeus and the word " Bappa" of 
the Pallavas, which appears to be equally a term of veneration , A Bappa Dēva 
is said to have married according to Dubreuil, a princess of Nāga stock . The 
author takes this to be an instance of a historical personage . We should 
rather see here a king assimilated with a legendary ancestor, the latter being 
in a way the Pallava counterpart of Heracles and of Jupiter in so far as he 
is the husband of a serpent - queen . On the identity of Jupiter and Papaeus 
see Les Antiquites, and Iranians and Greeks in Southern Russia - Oxford 
1924 , p . 107 . 
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Most happily the customs and religious ideas of Scythic 
Sarmatians are sufficiently known for one to be able to recognise 
under the Hellenic disguise the original physiognomy of the tradi 
tion related by Herodotus . There is hardly any need to insist on 
the fact that the bow is the Scythian weapon par excellence . The 
Scythians were archers as clever as they were redoubtable and it 
was one of them , Teutarès, who is said to have taught Heracles 
how to use the Meotian Bow . On the reverse of certain Śaka coins 
one finds this weapon in the form of an emblem , sometimes as 
sociated with a disc or a vajra . 


It is equally established that the Mātņvamsa was still in force 
with the people of Meotia and of Asia Minor at a period relatively 
recent in ancient History . 34 Finally , the recent works of 
Rostoytzeff have shown the importance of the place held by the 
great Goddess with human face and serpent body in the religious 
practices of the Scythians. 

The images of the latter are not rare . They present this 
peculiarity — that the tail of the reptile Goddess is divided into 
two or more parts , each terminating in a straight serpent s head . 
We have found a representation connected with this type , on a piece 
of sculpture at Mathurā and we gladly find in it a proof that the 
Śakas of India , although strongly Hinduised , had not completely 
forgotten their ancient tutelary deity. 

In Greek mythology, Echidna, daughter of Tartare and of the 
Earth , habitually appears under the aspect of a terrifying being 
which lures men into its subterranean dwelling and gorges itself 
with their flesh . United to Typhon , God of the tempests , she gives 
birth to the Hydra of Lerane, to the Chimère, to the Sphinx, to the 
Nemean Lion and to yet other monsters. It is without doubt 
under the influence of Scythian beliefs that she wears in 
Herodotus s account, an almost human appearance and that she be 
comes after the fashion of the Indian and Khmerian Nāgis, the 
venerated at cestress of a whole people . It seems probable that 
the name of this monster has replaced that of a Scythian Divinity . 


Already in the 16th century , Rabelais had suspected connec 
tions between the legend of Echidna and that of Mélusine as it 
was told in 1387 by John of Arras. If this opinion is correct - and 
for the moment there is no reason to reject it — we may perhaps 
be led one day or other to prove the connections of the legendary 


34. For example the Gunércratouménes of Pomponius Méla ( 1.116 ) : 
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parentage of the first royal couple of Cambodia and of an illustrious 
family of Poitou , the princes of Lusignan.35 


A Sanskrit inscription of Amaravati published by Hultzsch 
introduces into the mythical genealogy of the Pallavas, elements 
which do not at all accord with the legend of the Nāgi . 

According to this text, Aśvatthäman , son of Dröna , married 
not a serpent- queen , but one of the Apsarases. Here again , is a sum 
mary of the myth : “ By the favour of Śiva , there was born to 
Drõņa a most splendid son named Aśvatthāman . He became a Rşi 
or a hermit. One day the Apsaras Madani surrounded by other 
celestial maidens , approached the hermitage where the son of 
Dröna was living in the strictest observance of ascetic rules . The 
saint noticed her at the edge of a lake, seated in the shade of an 
Asoka tree, and looking with languor at the amorous couples of 

which were sporting under the tangled leaves of 
the lotus . The virgin saw it too and immediately seized with a 
passion for him , she became his beloved --and the son born to them 
received the name Pallava !. " 


Swans 


We leave , for the moment at least, the study at close quarters 
of this second family tradition of the Pallavas, which seems to us 
moreover of literary origin and of relatively recent formation . On 
the other hand , we must notice at once the connections which we 
think we have recognised between the history of Asvatthāman and 
Madani and an old Cambodian legend embodied in the inscription 
of Baksēi Camkron . ( A.D. 947 ) .36 

Verse XII of this text reads in fact thus : " I revere greatly 
Merā , the most glorious of Apsarases whom Hara (Siva ) , guru of the 
three worlds, desirous of a perfect creation in the interest of his 
three eyes , gave for a wife to the great Rși Kambu " . The affinities 
between the two traditions are evident, On both sides we have a 
Maharşi who marries an Apsaras and whose descendants govern 
the country . Kambu Svāyambhuva, one knows, is the supposed 
ancestor of Khmer kings as Kaundinya is of their ancient suzerains 
the kings of Funan . 


35. See the article by Jules Baudot in Mélusine . - XI ( 1912 ) p . 162. We 
may recall on this subject that a branch of the Lusignan reigned in XIV cen 
tury in Asia Minor ( Little Armenia ) , that is to say , in the regions which one 
might almost call the fatherland of Echidna. It is possible that this circum 
stance exercises a certain influence on the work of John of Arras . 

36. Translated by Coedès and published in J.A. , May - June : Page 497 et 
seq. 
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M. Finot has drawn attention to the fact that the history of 
Kambu and of the Apsaras Merā , apart from the unique document 
which mentions it with precision , has survived, in Cambodia only 
in ethnical or geographical names such Kambuja, Kambuvamsa, 
Kambudeśa, Kambupurī. 37 He supposes as a result that the 
Cambodian kings sacrificed their genealogical tradition to that of 
Funan or rather that they only preserved it as a title of household 
remembrance, while adopting as the root of their dynasty the 
foundress of the Somavamśa , that is to say , the Nāgi . 

However it may be , the connection suggested by us does not 
in the least weaken this opinion . In attributing to the history of 
Kambu and of Merā an Indian origin and in tracing it to the 
genealogical myths of the Pallayas, we think indeed that we have 
furnished a new argument for the thesis of M. Finot, which tends 
to recognise a near blood - relationship between the two great 
reigning families of ancient Cambodia , 


37. In BCA C 1911 , p . 34 . 
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For purposes of administration the Pallava kingdom was 
divided into different units. The early Pallava Copper -plates 
speak of the larger divisions of the political units as the Visaya 
and the Rāstra . The Hirahadagalli plates mention the head of 
the Vişaya and the officer of the Rāştra, Rāștrika. Since the 
Vişaya is mentioned first and then the Rāştrika it may be inferred 
that in these parts of the Pallava kingdom the Vişaya was the 
larger unit and the Rāstra the smaller unit. We have an example 
of this in the case of political divisions maintained under the 
Kalacuris and the early Cāļukyas who preceded the Rāştrakūtas 
in northern Mahārāştra . 2 

The names of specific Rāstras are mentioned in the Pallava 
grants. The Uruvappalli plates speak of Munda Rāştra, the Pīkira 
grant also mentions Munda Rāstra , the Māngadūr grant 
specifies Vengo Rāstra and the Omgõdu grants relate 
Karmā Rāştra . In all these the Rāstra is mentioned first 
and immediately follows the mention of the Grāma to 
which the grant refers. There is no question that in the 
early charters of the Pallavas the Grāma indicates a political unit 
administered by officers placed under the control of the Central 
Government. 

In the Tamil land over which the Pallavas ruled the names of 
political units are as follows: -Köttam , Nādu, and the Ur or the 
village. We also come across names of Visayas and Rāstras in the 
bi- linguistic charters of the Pallavas from the time of Paramēśvara 
varman I. It is interesting to find that in Tondaimandalam the 
political division into various Kottams which existed in the land 
prior to the Pallavas was maintained even after they came to rule 
the kingdom , 


II CENTRAL GOVERNMENT. 
Hereditary Kingship . 

At the head of the Central Government was the king. The 
Pallava kingship in its early days was in a sense hereditary , be 


1. Ep . Ind. Vol. I Page 5 . 
2. Vadner Inscription of Buddharāja. Ep. Ind . XII p . 34 1. 18 . 
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cause only a legitimate male member of the family succeeded to 
the throne, but it is difficult to say until we come to the time of 
Simhavişnu whether the descent can be traced from father to son 
and whether the rule of primo -geniture was maintained . It may 
again be repeated that this uncertainty is due to the fact that the 
early chronology of this dynasty is unsettled , and in a few cases 
we do not know definitely whether the son or the brother or the 
cousin succeeded to the throne after a particular king. 3 

For example, it is difficult to say definitely who the Pallava 
kings were who ruled between Simhavarman II and Simhavişnu . 
Again , the Yuvamahārāja Vişnugopa , for some unknown reason , 
does not seem to have ruled the Pallava kingdom . Further , in the 
Kaśākudi plates it is stated that Bhīmavarman , brother of 
Simhavişnu, occupied the Pallava throne for some time before 
Mahendravarman I. 


But when we come to Mahendravarman and his successors , we 
are almost sure that the son always succeeded the father . It is only 
after the death of Paramēśvaravarman II that the succession passes 
to a collateral branch . On the whole we may say that in general 
the Pallava kingship was hereditary . 


Election . 

After the death of Paramēśvaravarman II, when the Pallava 
kingdom was subject to an anarchy, the subjects of the Pallava 
kingdom chose to elect a king . The details of this election are 
contained in the important constitutional document of the 
Vaikunthaperumāļ temple . This shows that under the Pallavas 
election of a king by the subjects under extraordinary conditions 
was not unknown. Here we have not only an instance where the 
important groups of the realm took part but also an example of 
the political responsibility of the people as a whole. 


Divine Origin . 

In early Pallava charters we do not find specific references to 
the divine origin of their king. However, we notice that from the 
time of Pallava Malla the idea of the divine origin of the Pallava 
family was elaborately related in the copper -plates. The descent 


3. Gopalan - op . cit.pp. 50 et seq . 

4. S.I.I. Vol. IV . The details of this election represented by the sculp 
tures are discussed in my forthcoming monograph— " The Historical sculptures 
of the Vaikunthaperumā ! Temple . " 
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of the Pallava line of rulers is traced from Brahma . " 

But we 
know that the basis of this is purely legendary. Though the divine 
origin of the dynasty was maintained in its later charters in theory , 
we have no definite proofs to show that this modified the status 
of the king in practice. 


Imperial Titles. 

Dharmamahārājādhirāja, Mahārājādhiraja , Dharmamahārāja and 
Mahārāja were some of the Imperial titles borne by the Pallava 
Kings of the Prākſt, Sanskrit and later charters up to the time 
of the successors of Pallava Malla . 6 Their imperial nature was also 
indicated by the way they were introduced in their early charters . 

Śivaskandavarman of the Hirahadagalli plates is introduced as 
Aggittõmavājapēyāssamēdhayājī ” —the performer of agniştõma, 
Vājapeya ? and aśvamēdha sacrifices. In the Cendalur plates the 
Pallavas in general are spoken of as having performed Aśvamēdha 
yaga . 


Abhisēkanama 

The practice of conferring a new name on the king at the time 
of the coronation - Abhişēkanāma — seems to have been prevalent 
among the Pallava rulers. Rājasimha had the Abhisēkanāma 
Narasimhavarman ( II ) , and we have a definite instance of this 
practice in the case of Paramēśvara alias Pallava Malla. When he 
was elected to the throne his subjects , officers and feudatories con 
ferred on him the name Nandivarman : “ Nandivarmanenru 
abhişēkam seydu ” ,8 

It is interesting to find that this practice of conferring an 
Abhişēkanāma was also prevalent in Campa. Prasastadharma, son 


5. Kaśākuļi plates. This point is also clearly indicated by the Vai 
kuņthaperumāļ sculptures. 

6. The Hirahadagalli plates Ep . Ind . Vol. I and for the Imperial Titles 
of Pallava Malla , see Kaśākudi plates. The successors of Pallava Malla 
were constantly referred to as Pottaraiyar in the stone inscriptions. Elabo 
rate descriptions of the Pallava kings which we find in the early charters are 
missing in the later ones . 

7. It is believed that one becomes an emperor ( Samrät ) by the perform 
ance of the Vājapeya sacrifice. The superiority of Vâjapeya to the Rājasūya 
is attested by the law giver Kātyāyana ( XV . I , 1-2 ) . Vājapeya is regarded 
not as a political ceremony as the Räjasūya is. According to the Taittiriya 
Samhitã and Taittriya Brāhmaṇa , the Vējapeya is the ceremony of the conse 
cration of a king to the Imperial position . 

8. S.I.I. Vol . IV . Vaikunthaperumal Inscription . 
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of Rudravarman was given the name Sambhuvarman at the time 
of his coronation . We have also other instances of this prac 
tice in Campā as in the case of Prakāśadharma who was conferred 
the title Srivikrantavarman . 10 


Birudas 

Apart from these Imperial titles and Abhişēkanāmas, the Palla 
va kings assumed several birudas. The greatest of the kings 
Mahēndravarman I started the practice of inscribing these birudas 
on the monuments which he dedicated to his favourite gods . Ex 
amples of these are found in the Trichinopoly cave and also in the 
Pallāvaram cave temple.11 These are written in bold and attractive 
characters of the period and adorn the monument on which they 
are inscribed . 

The successors of Mahendravarman I , Narasimhavarman I and 
Rājasimha followed this practice of inscribing the surnames on the 
sacred monuments . These birudas to a certain extent exaggerate 
the qualities of the kings, but they throw much welcome light on 
the personal tastes and qualities of the respective kings. 12 


Physical Charm of the Kings. 

Besides the surnames and other descriptions which reveal the 
personal charm of the kings in general we have actual portrait 
statues of many Pallava kings from which we can study their 
physical build and their appearance . The portrait statues of 
Simhavişņu and Mahendravarman in the Varāha cave at Māmalla 
puram make us infer that the Pallava kings were tall , well- built 
and possessed all the dignified marks of royalty. 13 


Learning and Culture . 

The Pallaya kings were well learned and highly cultured. For 
example we have in Mahendravarman I an author of Sanskrit 


9. Sanskrit inscriptions of Champā No. 7 -Majumdar , Ancient History 
of Champā . 

10. Ibid No. 12 . 

11. A facsimile of the Trichinopoly birudas of Mahendravarman is pub 
lished by Dubreuil in his Pallava Antiquities . 

12. In the Kailasanatha temple we find everywhere inscribed the birudas 
of Rajasimha . 

13. References may be made to the following publications containing 
photographs of portrait statues of ( Pallava kings. Aravamudan - Portrait 
statues, Gopalan Pallavas of Kāñci. Father Heras on this subject in Acta 
Orientalia 1934. ( Also Plate II, fig . 3 at end .) 
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plays, a great musician and an all round royal artist. Rājasimha 
and Pallava Malla again are described as kings well -versed in all 
the Šāstras and philosophical works. 14 


Religious Qualities. 

Almost every one of the Pallava kings was of a religious 
temperament. They were usually tolerant towards their subjects 
and stood as defenders and protectors of the different faiths that 
prevailed in the kingdom . 15 They not only installed Gods in beauti 
ful temples but elaborately endowed them for the purposes of 
regular worship . If we find that any Pallava king was personally 
responsible for religious persecution it was only exceptional. 


The emblem of the Pallavas and its significance. 

As the Fish was to the Pāndyas ; the Tiger to the Coļas ; the 
Bow to the Ceras ; and the Boar to the Cāļukyas; so the Bull was 
to the Pallavas , an emblem , symbolising first the religion of the 
State and secondly the patience and assiduity necessary for the 
achievement of greatness. The recumbent Bull, generally facing 
the proper right, sometimes the left, flanked on either side by two 
tall lamps - the symbols of light and truth , adorned the seals of 
the Pallavas - along with other significant devices , among which 
was the figure of Laksmī, the Goddess of prosperity . With the 
exception of a few copper plate grants, the rest have the bull on 
their seals . The animal on the seal of the Uruyappalli grant is 
unmistakably a lion ; and so also that on the Pikira copper -plate 
seal 

Since some of these seals have the Lion , it has led some 
scholars to suppose that the lion was the Pallava emblem ; others 
have suggested that the emblem of the early Pallavas was the lion 
while that of the later Pallavas was the bull . A classification of 
the seals of the Pallava copper -plates leads to an interesting result . 
Those copper -plates of which the seals either bear the lion ( like 
the Uruvappalli and the Pikira ) or have devices difficult to decipher 
owing to their wear , are all issued from victorious camps (Vijaya 
skandhāvarāt ) . These grants were the immediate sequel of vic 
tories won on the field . It seems possible that a separate emblem 


14. See the descriptions of Rājasimha in the Kailasanātha inscriptions. 
S.I.I. Vol. I. Here he is called one who has a good knowledge of the Saiva 
Siddhānta . We have a complete description of the literary talents of Pallava 
Malla in the Kaśākudi plates. S.I.I. VO II part 3 p . 357 . 

15. This is particularly in reference to the faiths of Hinduism . The later 
Pallava Kings were not well disposed to the Buddhists and Jains. 
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was adopted to mark the seals of grants issued to commemorate 
victories from those of a more normal character . If that was so , 
nothing could have been more fitting than the choice of a lion to 
adorn the seals of these grants, for the lion signifies fierce energy 
and undaunted courage which are the very qualities necessary for 
success in war . 

Another suggestion that offers itself is this. The lion was the 
Andhra emblem and their successors , the Pallavas, might have 
retained it , at least in the locality where it was familiar to the 
people . But against this view must be noted the fact that the 
bull is figured on the seal of the British Museum plates of 
Cărudēvī. Apart from the representations on the seals, we have 
direct epigraphical references to show that the bull was the emblem 
of the Pallavas at least of the Simhavişnu line. The inscriptions 
on the fifth niche inside the enclosure of the Rājasimhēśvara shrine 
in the Kailāsanātha temple speak of the Pallava king Rājasimha 
as “ Sri Vrşabha darpaḥ " _ " He who boasts of the Bull " -and 
“ Rşabha lāñchanah " _ " He whose sign is a bull ” . Rangapatākā, 
Rājasimha s queen , is known from her own inscriptions in the 
same temple, to be the queen of the Supreme Lord whose sign was 
the bull . From the Vaikunthaperumāļ inscriptions we learn , that 
the “ Vrsabha lāñchana ” was one of the insignia of royalty , and 
the Kaśākudi plates of the same king, Nandivarman II , describe 
his predecessor Paramēśvaravarman I as “ Vrsankah ” -one whose 
emblem was the bull; and Nandiyarman himself as 

“ Sakvara 
ketanah " ( one who had a Bull - flag ) . A few contemporary liter 
ary references also describe the bull as the Pallava emblem . In 
Nandikkalambagam we have the line " Vidai man pori õlai " ; 16 and 
Tirumangai sings of the " triumphant bull banner and the spear 
weapon being raised in front of the Pallava King " _ “ Vidai ver 
kodi vērpadai mun uyartta " .17 Sir Walter Elliot attributes to the 
Pallayas a number of coins which have on them representations 
of the bull . 18 


Doubtless, the bull, the symbol of the Pallavas, significantly 
portrayed the prevailing religion of the state. 

The bull was a 
favourite of Siva, as his vehicle and as his usher , and the fact that 
the Pallavas throughout their rule used “ Rşabha lāñchana " 
one of the insignia of royalty irrespective of the personal faith of 
the individual king, indicates that the state religion was nothing 


as 


16. Text - verse 11 . 
17. “ Periya Tirumoli" i -- 9 . 
18. Walter Elliot s Coins of Southern India - Nos. 31 to 38, 56 & 57 . 
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but Saivism . This fact gains further strength when we notice on 
some of the seals -- those of Kuram and Kaśākudi plates - the bull 
þeing surmounted by the linga . 

In the light of all this, the great significance of the bull - emblem 
of the Pallavas becomes evident . The significance is greater in the 
light of the Khatvānga . 


The Khatvānga of the Pallavas . 

The Khațvānga is a club or staff with a skull on the top and is 
a weapon of Siva . 19 

And as a consequence Siva is known as 
Khațvāngin , Khatvāngadhara and Khatvāngabhrt. Ascetics of the 
Saiva sect sometimes had among their possessions the Khatvānga. 
The Khatvānga was adopted by the immediate successors of 
Simhavişņu, the staunch supporters of Saivism in South India , as 
a symbol of their faith . 

The Kaśākudi plates of Nandivarman Pallava Malla describe 
Paramēśvaravarman I as Khatvāngaketuh, 20 that is, “ one on whose 
banner was the Khatvānga " . The Vaikunthaperumāļ inscriptions 
of the same king relate that he (Nandivarman ) at his coronation 
was invested with the insignia of the Pallava kings and among 
those was the Khațvānga. 21 We also learn from the Kendūr plates 
that the powerful adversary of Nandivarman , the Cāļukyan king 
Vikramāditya II , who led an invasion into the Pallava kingdom , 
seized , among other precious spoils of war, the two war instru 
ments of the Pallavas - Katumukhavāditra and Samudraghöșa and 
also the Khațvāngadhvaja . 22 

It is natural for us to expect to find a sculptural representa 
tion of the Khatvānga on the wall of the Vaikunthaperumāļ temple, 
since one of the labels below a panel informs us that the young Pal 
lava king was invested with all insignia of Pallava royalty, among 
which the Khatvānga is specifically mentioned . Unfortunately , the 
Pallava sculptors have not filled in all the details contained in the 
inscription and therefore we do not see the staff there . However , 
in the Kailāsanātha temple, that veritable storehouse of Saiva 
iconography , there is a representation of a Śiva gana bearing a 
Khatvānga. Shrine No. 2 on the northern corridor of this temple 
contains a panel where Siva and Parvati are seated on the top 
with a worshipper below . 


19. Mälata Madhava - 5 ; 4, 23 . 
20. S.I.I. , Vol. II, part iii, verse 25 , R 357. 
21. S.I.I., Vol. IV , No. 135 , J. 2 . 
22. Ep. Ind . Vol . IX , p . 203, 11 33-6 . 
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There are two gaņas at the feet of Śiva , one above the other . 
The lower one holds a staff at the top of which we see a skull fixed 
and sheltered by the hood of a fine serpent entwining the staff. 
Mr. Alexander Rea described the panel thus 23 -- " Śiva and 
Parvati seated by the side of a pillar. Three figures -- one a 
devotee and the others, two Gandharvas - kneel under ; one of the 
latter has a serpent and the other a bow " . The plate produced by 
the author to illustrate his description is by no means complete . 
The sculpture under reference appears to have been badly touched 
up and white -washed as a result of which the skull over the staff 
is not distinctly visible in a photograph . But an examination of 
the same on the spot will satisfy anybody regarding the accuracy 
of our identification . A sketch of this Khațvānga when compared 
with those given in Mr. Gopinatha Rao s " Elements of Hindu 
Iconography ” strengthens our point. While describing the 
weapons of Śiva, Mr. Gopinatha Rao makes the following state 
ment 24 : - “ The Khatvānga is a curious sort of club , made up of 
the bone of the forearm or the leg to the end of which a human 
skull is attached through its foramen . From this description it 
must be clear that this peculiar weapon comes from very remote 
antiquity. In the ornate style of the later Cāļukyas and Hoysalas , 
the osseous shaft of this old weapon is dispensed with and a well 
turned wooden handle is substituted in its place . ” The Kailāsa 
nātha temple sculpture of the Khatvānga is in fact depicted in 
relation to Śiva as his weapon , and we can safely assume that the 
conception of the same staff used by the Pallava kings was not very 
different from this contemporary representation . 

The valuable and celebrated stanzas of Tirumangaimannan on 
the Paramēśvara Vinnagar, i.e. , the Vaikunthaperumāļ temple, 
contain references to the Rşabha lāñchana, i.e. , Vidai vēl 
kodi - the victorious bull banner and to the war instruments of 
the Pallava already mentioned . It appears at first sight that the 
Khatvānga is excluded from the list of important Pallava emblems 
mentioned therein . But a careful reading of the verses shows that 
the illustrious poet has not failed to make a note of it. In verse 
six we have the lines: “ Pambudaippallavar kön paninda para 
mēśvara Vinnagaramaduvē " , i.e. , the Vişnu temple where wor 
shipped the Pallava king, the possessor of a serpent. In the light 
of our description of the Khațvānga found in the Kailāsanātha 
temple, this reference in the verse to a serpent cannot be consider 


23. Pallava Architecture - p . 33, Shrine No. 34 , Plate No. XXXIX , fig . IV . 
24. Hindu Iconography, Vol. I, part I, p . 7 . 
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ed to indicate anything but the serpent which must have entwined 
the Khațvānga of the Pallavas. 25 


The Royal Seal. 

We have seen that the insignia of the Pallava royalty was the 
bull; the same animal it may be inferred served as a mark in their 
royal seals. This is clearly indicated in the Nandikkalambagam 
which describes its hero Nandivarman III of Tellāru as Vidai man 
pori õlai, vidēl vidugē 26 which means the bull that adorned the 
clay which was found on the palm leaves that bore his royal 
commands. ( vidai -bull, man - clay, pori -sign or mark , õlai - tiru õlai , 
i.e. , the royal order ) . 

In the Vaikunthaperumāļ inscription there is a definite state 
ment that Nandivarman Pallava Malla was invested with the power 
of issuing orders under the name, Vidēl Vidugu .27 Here the 
reading of the Epigraphists is Vidēl Pidugu , but a close examina 
tion of the inscription in situ reveals that it should be read as 
vidugu and not as pidugu . 

The term Vidēl Vidugu has a very significant place in Pallava 
history as a perusal of the epigraphical references to this term 
arranged in chronological order will show . 28 The precise meaning 
of this term has so far not been explained satisfactorily as the 
only interpretation available and generally accepted is the crash 
ing thunderbolt. 29 The latter half of the term , vidugu is taken 
to be the Telugu - Canarese word pidugu a thunderbolt. 

Obviously the term is by no means easy ; but one is tempted 
to suggest that vidēl may be a contracted form of vidai vel , and 
that vidugu may be an abstract noun derived from vidu --to dis 
charge or send forth , so that the whole expression may stand for 

( an order ) despatched with the victorious bull-mark . 


25. Mr. P. T. Srinivasa Iyengar considered ( " The Pallavass in Tamil, part 
iii , p . 6 ) , that ‘ Pāmbudaippallavar kõn referred to the necklace ugrõdaya 
which Pallava Malla seized from , the Ganga King. That this necklace was 
in the shape of Ādi - Šeşa and that therefore Nandivarman was called . 
Pāmbuļaippallavar kõn seems to be a far - fetched interpretation of Tiru 
mangai s statement. 

26. Text page 6 verse 11 . 
27. S.I.I. , Vol IV ., Line J. I. 

28. I have arranged in Note E all the epigraphical and literary refer 
ences to Viqēl Vidugu . 

29. Ep . Ind ., Vol. XVIII ., p . 7 . 


NOTE E :-Epigraphical and Literary References to Vidēt 

Vidugu ’ - arranged chronologically , 
Nandivarman II : 

The Vaikunthaperumāļ inscriptions state that the ministers 
and others, after anointing Nandiyarman as king and investing him 
with the various insignia of royalty , proclaimed his ( Nandi 
varman s ) authority of a Vidēl -vidugu king . ( Vidēl- vidugu ennum 
tiruvāņai nadávi abhişēkam seydu ) . 30 

The Pațțattālmangalam plates of the same king record that 
the inscription was engraved by Śrī Dandi, son of Vidēl-Vidugu 
Pallava Perun Taccan of Aimpaņaiccēri in Kaccippēdu . ( Ivveluttu 
vettinēn Kaccippētt -Aimpunaiccēri Vidēlviờugu -Pallava - perun 
taccan magan Sri- Dandiyên ) .31 


Dantivarman : 

The Siva cave at Malaiyadippatti is said to have been excavat 
ed by one Videl - Vidugu Muttaraiyan alias Kuvāvan Saitan . Here 
the Muttaraiya chief is a subordinate of the Vidēl - Vidugu king ( a 
Pallava ) — " Vidēlviďugu Muttaraiyan -āgiya Kuvāvancāttanen 
( Pudukkottah inscriptions, p . 11 , No. 18 ) . 


Nandivarman III : 

The Tiruvallam inscription of Nandi III dated the 17th year 
informs us that three villages were clubbed together into one vil 
lage , received the new name of Vidēl- Vidugu - Vikramāditya 
Caturvēdimangalam . The second member of the triple compound, 
namely, Vikramāditya, is the name of the Bāņa chief at whose 
request the grant was made, and the first member, Vidēl - Vidugu , 
refers to the Pallava king Nandivarman III , whose feudatory the 
Bāna chief was . ( S.I.I. Vol. III , p . 93 ) . 

Another place which had the prefix Vidēl - Vidugu was Vidēl 
Vidugu Kudiraiccēri mentioned in the Ulaga !andaperarnāļ inscrip 
tion of Tellăru Nandi who granted a trade license to the merchants 
of this village ( M.C.C. Magazine, vol. VIII, p . 102 ) . 

In South Arcot we have an inscription of the same king which 
speaks of a certain Vidēl - Vidugu lựango Adi Araiyar and also a 
weight called “ Vidēlviųugu kal . (295 of 1902 ) . 


30. S.I.I. Vol . IV , line J. 1 . 
31. Ep. Ind. Vol . 18 , p . 122, 11, 59-60 . 
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Nandikkalambagam which is supposed to be a contemporary 
literary piece furnishes us with the several surnames of its hero 
Nandi of Tellāru , and Vidēl - Vidugu is one of them ( see vv . 11 , 
13 , 84 ) . 


Nrpatungavarman : 

The Aņatti of the Bāhūr Plates is one Vidolai -Vidugu Kādu 
vetti Tamila Pēraraiyan . ( Ep. Ind . vol . XVIII, p . 5 ) . 

From an inscription of the same king in Nārttāmalai dated the 
seventh year of his reign, we learn that the Siya cave at the place 
was excavated by Śāttan Paliyili; son of Vidēl Vidugu Muttaraiyan 
( a Pallava feudatory ) -365 of 1904 . 

The donor in the Tiruvorriyūr inscription of Nrpatunga dated 
the 18th year , is the wife of a Pallava feudatory as indicated by 
the title Vidēl-Vidugu . She is introduced as Vidēl Vidugu Palla 
varayar Dēviyār . ( 162 of 1912 ) . 

Certain coins in the Pallava days were known as Vidēl Vidugu 
tuļaiyitta.sempon , which were identifiable by a hole in the centre 
certifying to the fineness and genuineness of the coin and which 
bore the hall-mark “ Vidēl Vidugu ” . An inscription of Nộpatunga 
from South Arcot mentions these coins. ( No. 297 of 1902 , S.I.I. , 
vol . VII , p . 455 ) . 


Aparajita : 

That a measure called “ Vidēl Vidugu " was in use in the 
Pallava period is learnt from an inscription of Aparājita found at 
Satyavēdu . It says that the ghee should be measured by the 
“ Vidēl Viņugu " ulakku . ( 32 of 1912 ) . 


Kampavarman : 

We have already noted that a Kodumbāļür chief is mentioned 
in an inscription of Nandi III as a subordinate of the Vidēl Vidugu 
king. This is supported by an inscription of Kampavarman from 
Tiruvorriyūr registering the gift of Pūdi Arundigai, who is said to 
be the wife of Kodumbālur Vidēlviņugu Iļangāvēlār. ( 174 of 1912 ) . 

There seems to have been a shrine at Tiruyorriyūr called 
Vidēlyidugīśvaram (Annual Report on Epigraphy 1912 ) . We do 
not find any Pallava inscriptions at Tiruvorriyūr prior to the time 
of Nrpatunga . We may , therefore, suppose that the shrine was 
built either by Nrpatunga or by Aparājitavikramavarman or 
perhaps by Kampavarman . 
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Other Epigraphical references: 

A record of the tenth year of the Pāņdya king Māran - Śadaiyan 
from Sendalai ( Tanjore Dt . ) registers a gift of land to the Pidāri 
temple of Mangalam at Niyamam by the servant of a certain 
Vidēl - Viņugu Muttaraiyan . Venkayya suggests that he must have 
been anterior to Nandippóttavarman , probably the victor at 
Tellāru . ( 10 of 1899 ) . 

The weight called Vidēl - Vidugu Kal already noticed in the 
inscription of Nandivarman from South Arcot was also in use in 
the Trichinopoly District, as may be seen from an inscription from 
Uyyakondan Tirumalai which mentions the weight Vidēl- Vidugu 
Kal. ( 466 of 1908 ) . This weight continued to be in use in the 
Côļa days also , as is recorded in an inscription of Parakēsari 
Varman from Tiruccendurai. Here the standard weight is known 
as Vidēl- Viąugu Kal . 

At Tirumaņañjeri ( Tanjore District) we have an inscription 
of the Cāļa king Rājā - Rāja I - referring to a village called Videi 
Vidugu Dēvi Caturvēdimangalam which was a Brahmadāya in 
Vadakarai Kurukkai Nádu . Obviously , this place was named after 
a Pallava Queen . ( 6 of 1914 ) . 

The Siva cave at Tirumayyam ( Pudukkottah State ) contains 
an inscription which reads that Perumbidugu Perundēvi, the 
mother of Vidēl - Vidugu Vilu Pēradi Araiyan alias Śättan Maran 
repaired the temple and granted a village. 

The Tanjore inscriptions of the Cõļa king Rāja - Rāja refer to 
a place known as Vidēlviņugu -Pallavapuram in Kākkalur- nāļu. 


CHAPTER IV 


MINISTRY . 


Writers on Hindu polity unanimously agree that the chariot of 
Government never moves on a single wheel and therefore , strongly 
recommend that a king should always act in consultation with a 
group of ministers and with their co -operation . 


The working of the Pallava central Government does not 
contradict the statements of the ancient writers . In the early 
contemporary work Kirātārjuniya we read : “ Prosperity of every 
kind delights to live there where kings and ministers are always 
mutually well -disposed . " 1 Evidences , though few , may be adduc 
ed to show that the Pallava kings were not far removed from the 
ideal of Bhāravi in seeking the advice and help of their ministers 
who, from the way they are introduced in the later state records, 
seem to have earned the praise of their masters by rendering faith 
ful service. 


Amõtyas. 

One of the earliest references , in fact , the only epigraphical 
reference to Amātyas , is found in the Hīrahadagalli plates which 
speak of the Amātyas of Sivaskandavarman . 2 The only literary 
evidence is from the Periyapurānam which relates that the Pallava 
king Guņabhara sent his amaiccas ( Amātyas ) to fetch Tirunāvuk 
karasu 3 


Distinctions are made between Amatyas and Mantrins. While 
a Mantrin is generally understood to be a diplomat, an Amatya is 


1. " Sa kim sakhā sādhu na śāsti yödhipam hitānna yaḥ samśļņutē sa 

kim prabhuh : 1 
Sadānukülēșu hi kurvatë ratim nạpēşy - amätyeşu ca sarvasampadah . || 

-Canto I, verse 5 . 


2. Ep . Ind . Vol. I , page 5 : " Amacca," prākṣt for " Amātya ." 

3. Periyapuranam used Mantrin and Amaicca synonymously - Tiruna 
vukkarasu Purāņam , Verse 90-92 , 

P - 7 


50 


PALLAVA ADMINISTRATION 


a councillor. In the Rāmāyaṇas and in the Artha - śāstra, Amātya 
is used in a general sense, including both the Sacivass and the 
Mantrins. Manu uses the word Saciva in a general sense and 
Amātya to denote the chief minister ? while the śukranīti takes 
Mantrin to mean the chief minister . 8 

With the scanty evidences in hand it is not possible to say 
whether any such distinctions were maintained between Amātyas 
and Mantrins in the Pallava period. The Hirahadagalli plates 
introduce the Amātyas among other officials who were informed 
of a brahmadēya grant which the king made from his capital 
Kāñcī. 


Mahāmātras . 

The Mahämätra of Arthaśāstra is understood to be a minister 9 
and in Asökan inscriptions these Mahāmätras appear as high 
officials of the State . 10 

Now , according to the Vaikunthaperumā) inscription of Pallava 
Malla , the deputation to Hiranyavarman consisted of the Mātras , 
the Ghatikaiyār and the Mūlaprakrti ’. 11 P. T. Srinivasa 
Aiyangar12 and Krishnaswamy Aiyangar13 have interpreted the 
Mātras as ministers . Obviously they have taken the Matras to 


4. According to Kāmandakīya Nīti, a Mantrin is one who should think 
over , decide and report to the king about the use of the four means , peace , 
corruption , dissensions and force , when , where and how , as also about the 
respective results, good, bad or middling. Amātya on the other hand , is 
spoken of as a councillor who should report to the king about the cities, vil 
lages, hamlets and forests in his dominions, the arable land , the cultivated , 
the cultivator, the revenue due from them , the actual receipts and the 
balance ; the forest lands, the barren plots, the fertile ones that require no culti 
vation ; the receipts for the year from fines, taxes, mines and treasure - troves, 
the ownerless , the lost and the stolen portions. 

5. Yuddha kāņda, CXXX , 17-21 . 

6. Kāmandakīya Nīti — IV . A Saciva, according to Kāmandakıya Nīti 
is a war minis : er who should examine carefully and report to the king the 
previous stock , the fresh supply, the balance due , the useful and the useless 
among elephants , horses, chariots, camels and infantry in addition to many 
other duties connected with the king s militia . 

7. Manu, Ch . 7 , v . 54. 
8. Sukra, ch . II , line 145 ff. 

9. Book I, ch . 12, Sāmā Šāstri s edn . See also Mahămātriya -- the official 
chamber of the ministry - Artha Šāstra Book II ch . 5 

10. Rock . Edict. V, XII, Minor Rock Edict I. 
11. S.I.I. Vol . IV , No. 135 line de 
12. The History of the Pallavas ( Tamil ) p . 2 . 
13. Hindu Administrative Institutions — p . 105. 
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be Mahāmātras of the Arthaśastra . However , a careful examina 
tion of the inscription in situ proves that it is really Mahatras and 
not Mahămätras. 14 So far , we have no reference to Mahāmātras 
in Pallava epigraphy. 

Parañjoti or śiruttoņdar, who served Narasimhavarman I is 
said to have been born in the family of Mahāmätras, but here the 
term seems to refer to a class of physicians.15 


>> 


6 


Mantri Mandala and Mantrin . 

All our epigraphical references to the Mantrins of the Pallavas 
belong to the time of Pallava Malla and to those of his successors . 
The existence of a “ council of Ministers is attested by the 
Vaikunthaperumāļ inscription which significantly introduces the 
Mantri Mandala of the Pallava government. 16 

Regarding its actual composition and its strength we have no 
direct information but we may presume that it must have been 
more or less modelled on the council of ministers of ancient India 
to which we possess copious references . 

The Arthaśāstra mentions a Mantri-parişad 17 which met on 
important occasions and we read of Parişa in the Jätakas and 
Asökan inscriptions.18 A council of ministers consisting of thirty 
two members is described in the Mahābhārata whereas according 
to Manu the assembly of ministers must consist of seven or eight 
carefully chosen men.19 Bphaspati, according to Kauſilya, recom 
mended a council of sixteen , and it is possible that the strength of 
the Mantri-mandala of the Pallavas was similar to these, the chief 
or the prime minister being at the head of the council. A descrip 
tion of the prime minister of Nandiyarman is contained in the 
Kaśākudi plates 20. - Brahma Śrī Rāja who was a friend of the 
world; who was filled with all virtues as the ocean with a heap of 
gems; who was famous, modest, handsome and long - lived ; whose 
speech was never rough ; who was distinguished among men ; who 
just like Bșhaspati, the chief minister of the Lord of the Heavens, 
was the chief minister of the Pallava king Nandivarman , the Lord of 


14. The Mahatras or Mahattaras are men of position in the village. Com 
pare Jānapada. 

15. Siruttonda Nāyanār Purānam , v. 2 & 3 . 

16. 37 of 1888. S.I.I. , Vol. IV . Mandala means an assembly, a group , 
whole body, totality , a circle . 

17. Book I, ch . 15 . 
18. Rock Series III & IV . 
19. Chapter 7 , verse 54 . 

20. I have revised Hultzsch s translation of this passage in a few places. 
S.I.I. , Vol . II part III , pp . 350-351 . 
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the earth and the delighter of the peoples eyes and hearts; who 
was refined by nature and through education ; who was foremost 
among the learned ; firm and brave ; who possessed the full and 
unshakable splendour of the Brāhmaṇa and Kșatriya castes ; and a 
loyalty to the glorious Nandipõtarāja lasting as long as the moon 
and the stars endure ; who was the main -stay of his family; who 
was an eldest son ; who in his disposition was like Śiva incarnate ; 
who excelled in all virtues and who was the eldest priest 21 

The chief minister 22 of Nandivarman III was , as informed by 
the Velúrpāļaiyam plates, Nampa, who is described “ as the 
autumnal moon in the firmament of the Agradatta family " . 23 
Agradatta was probably a minister of one of the early Pallava 
kings and the members of his family must have been serving the 
Pallava monarchs in their ministerial council. 

In the time of Nandivarman s successor Nệpatunga the chief 
minister is known to have been one Uttamaśīla who was much 
respected by the king and was like a Bșhaspati to Nrpatunga.24 
Ministerial Titles. 

Among the ministers who have been mentioned individually 
above , the prime minister of Nandivarman II , bore the title 
Brahma Śrī Rāja , though in the Tamil portion of the grant he is 
designated by the surname of Brahma Yuva Rāja . Uttamaśīla , 
according to the Bāhur plates, possessed the title Vidēlvidugu 
Kāļuvetti Tamila - Pēraraiyan.25 The ministerial titles Brahma Sri 
Raja and Peraraiyan only reveal the prevalence under the late 
Pallavas , of the ancient Tamil practice of conferring on distinguish 
ed ministers similar titles of royalty . " Tennavan Brahmarājan " 
was an official title conferred on Māņikkavāśagar by the Pandya 
king. Mārāyām , same as Mahārāja , was a title conferred by kings 
of the Tamil land on their officials . 26 Again , Arasu in the Kanarese 
districts was a feudal title . 27 


21. The original has Põtrēna which has been corrected by Huitzsch to 
Pautrena . I think this correction is unnecessary for Potra means the 
office of a priest and the significance of this in the case of the minister will 
be elucidated presently . 

22. Here the minister is called only Mantrin , but it is quite likely that 
Mantri here stands for the chief minister as in śukranīti. 

23. Atrājñaptirabhūnmantri Nampanāmā Mahīpateh :-- S.I.I. Vol. II , pt . 
V , p . 509 . 
24. Ajnaptir - Uttamaśīlas - trailoky - eśvara - pujitah : Mantrī Bphaspati 
prakhyo rajna ( h ) śrī Tumgva ( r ) mmanah : 

--Verse 28, Ep . Ind . 18 , p . 11 . 
25. Ibid. p . 11 , line 47. 
26. Mārāyam perra nedu moliyānum - Tolkäppiyam . 
27. Mysore and Coorg from Inscriptions. Rice . Also Ep. Carnatica. 
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Now , the title Brahma Yuva Rāja borne by Nandivarman s 
minister is of some interest. Pallava Malla having been an elected 
king, there could not have been a Yuvarāja - elect in the time of 
Paramēśvaravarman II . If there was one , he would have claimed 
the throne. Secondly , since the Kasākudi plates are dated the 
twenty -second year of Pallava Malla and he was 

only 
thirty - four years of age then , his son could not have been old 
enough to have occupied the place of a Yuvarāja in the realm . 
Under these conditions , it seems correct to maintain that the prime 
minister was also doing the duties of the Yuvarāja for the time 
being and hence bore the double title Brahma Srī Rāja and Brahma 
Yuva Rāja . The minister Nampa is called " Iraiyur Udaiyān " . 
the lord of Iraiyūr.28 It may be that some of the ministers were in 
charge of a part of the Pallava kingdom and enjoyed the revenues 
in return for services to the central Government. 


Of the ministers mentioned, we know definitely that the 
minister of Nandivarman II was a Brahman because he is des 
cribed as “ Jyeșthēna Põtrēna " . With regard to the other two 
ministers, though the comparison of them to Bphaspati may sug 
gest that they were Brahmans, still we cannot be certain since 
there is nothing clear to indicate the caste to which they belonged . 


The duties of the Ministers. 


The ministers Nampa and Uttamaśīla appear in the respective 
records as Ājñaptis, i.e. , those who carry out the king s orders with 
regard to the endowments made . Thus we see the executive duties 
of the Pallava ministers . They rendered their co - operation and 
service not only in matters of administration but also on vital ques 
tions concerning the foreign policy of the State . According to the 
Vaikunthaperumāļ inscription , it was the ministers who spoke to 
Nandivarman about the powerful enemy, the Cāļukya king, and 
persuaded him to overcome this dangerous rival . 29 

In stating the qualifications of ministers, Manu is of opinion 
that they should be learned in the treatises, brave, skilled in the 
use of weapons and well - descended . 30 The enumeration of the 
qualities of a few ministers observed above proves that these points 
cited by Manu were maintained in the choice of the ministers for 
the Pallava Government. 


28. Vēlūrpāļaiyam plates - S.I.I ., Vol. II, part V , p . 509 . 
29. S.I.I. Vol . IV . 
30. VII, 54. 
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It is clear that Manu expected the ministers to be also military 
leaders or generals and we may point out that even this qualifica 
tion was emphasised in the case of the Pallava ministers. Though 
not all the ministers of the Mantri -mandala , at least a few of them , 
seem to have been trained for war . We have already seen the 
ministers persuading Nandivarman to attack the Cāļukyas. In 
Śiruttonqar we have possibly an example of a minister who acted as 
the commander - in - chief of the army, led an expedition against 
Vātāpi and destroyed the city.31 

The Purõhita or spiritual adviser of the king, from early times , 
was an important member of the ministry.3 Instances are 
not wanting to show that the offices of the chief minister and the 
royal priest were combined in one ; 33 and it seems to have been so 
in the case of Brahma Śrī Räja . He was the Potra as well as the 
Mukhyamantri of Nandivarman II . In fact, he was performing the 
duties of three officers including those of the Yuvarāja . 

One of the ancient and recognised privileges of kings ministers 
was the part they took in the coronation and sometimes in the 
election of a king. This is reflected by Vālmiki s description of the 
ministers as King -makers - Rājakartārah : 34 

Among those who took part in the election and coronation of 
Nandivarman II , the council of ministers (Mantri-mandala ) is 
mentioned first and the feudatories and others come only after it . 35 


SECRETARIAT. 


There does not seem to have been a separate department con 
sisting of the king s secretaries as in the Cõļa period ; still, there are 


31. In the Deccan , about the 10th century, ministers were very frequent 
ly military leaders. The titles " Dandanāyaka ” borne by ministers of the 
Deccan stamps them as military leaders. 

Sivaji wanted strictly that all his ministers excepting the Pandit should 
be trained as Hiilitary leaders-Ind. Ant. L. p . 135 . 

32. According to Kāmandakıya Nīti, the spiritual adviser should be ex 
pert in kingly polity and the sacred lore ; and the science and art of Gov 
ernment, human and divine weapons and the array and training of armies 
should ever find in him their best and highest exponent. 

Gautama. 11 , 2-12 . 17. Baudhāyana Dharma Sūtra, I. 10. 7 ; Artha śāstra I, 
ch . 10 ; Kamandakıya Nīti IV . 32 ; Sukranīti, III . 78 . 

33. Bphaspati and Vasiştha . 
34. Ayodhyākānda, ch . LXXIX . 

35. " Mantrimandalamum Malfāsāmantarum , Ubhaya Ganattaarum , 
Ghatakaiyargaļum , Nandivarmanenru Abhişēkam seydu " _S.I.I., Vol . 
IV , No. 135, line J.1 . 
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a few notices in Pallava epigraphy about the secretaries of the 
king. Rahasyādhikrta " who is generally understood to be the 
private secretary of the king , 36 is mentioned in the Hirahadagalli 
plates and he was a Brahman who enjoyed the revenues of the 
village of Kolivāļa : “ Kolivāļa -bhõjakasa rahasādhikata - Bhatti 
sammasa Sahatthalikhitēna Pattikā kadatti " . 37 Fleet observes that 
likhita is a technical term used in connection with the manual 
drafting or writing of a record as opposed to the composition and 
engraving of it and here Bhattiśarman evidently drafted the cont 
ents of the record and wrote it on the copper plates for the guid 
ance of the engraver who impressed the writing with the help of 
his tools . 38 The other reference to king s secretaries belongs to 
the 8th century . 

In the Kaśākuļi plates a group of officers called “ Vāyil 
kēlpār " 39 appear along with the survey officers and magistrates. 
In the light of the interpretation of “ Kil- vāyil -kēlpār ” into an 
under -secretary , found in the Cochin plates of Bhāskara Ravi 
Varman , Hultzsch translates Vāyil -kelpār into secretaries. 

It is 
not unlikely that the Vāyil -kēlpár as executors of the royal errands 
were occasionally sent out to inspect the lands and villages given 
away as gifts. 

In dealing with the “ Váyil-kēlpār ” we are certainiy reminded 
of the “ Tiruvāykkelvi " 40 of the Colas, but whether the duties of 
the Vāyilkēlpar were identical with those of the Tirūvāykkelvi we 
cannot assert at present. 

41 


TREASURY . 


" It is a universal saying that the treasury is the support of 
kings. " 42 Considering in general, the economic condition of the 


36. Mysore and Coorg : Rice . Bühler, however, translates " Rahasādhi 
kata ” into “ Privy Councillor ." 

37. Ep. Ind . Vol. I , p . 7 , lines 50-51. 
38. Fleet Gupta inscriptions p . 99 note 3 . 
39. S.I.I. , Vol . II , part iii , p . 361 , 
40. Inscription of Rāja Rāja , S.I.I., Vol . II, part III, p . 276 . 

41. On Tiruväykkēlvi K. V. S. Aiyar remarks : “ There were a number 
of persons of this class appointed in ancient times . Some at least of them 
ought to be in attendance on the king always to note down what he said . 
The king might give a suggestion or order while he is bathing, when giving 
charity , inspecting any place or institution such as colleges, temples or other 
buildings. Members of this class who were in attendance on the king by 
turns communicated first the royal orders to the tirumandiravõlai officers " 
Ancient Dekhan , p . 372 . 

42. Mahābhārata - Sāntiparvam XII, 130 , 35. Kamandikīya Niti - XXI, 33 . 
" Kāśamūlo hi rājēti pravādaḥ sārvalaukikah ." 
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Pallava realm , the constant warfare of the Pallava kings with 
Cāļukyas and other contemporary powers; the activities of the 
monarchs in the field of art ; the large endowments to Brahmans 
and to temples; and the list of immunities (Parihāras) that ac 
companied such gifts; all these which must have involved enormous 
expenses , could not have been met adequately, if the treasury of 
the Pallava central government was not substantial. 


The Officer in Charge. 

Nothing definite is known from the early Prākṣt and Sanskrit 
charters as to the organisation of the treasury. In the time of 
Pallava Malla the central exchequer was in charge of an 
Adhyaksa. The Tandantottam grant furnishes a few details 
regarding this “ Kośa -Adhyakşa ” who appears as the Ājñapti.43 
He is described as a respectable wise man named Kumāra who 
( had stood ) the test of honesty ( upadhā ) religious merit (dharma ) , 
wealth ( artha ) and desire ( kāma ), who was the receptacle of 
upright conduct, prideless and devoted solely to the service of 
( his ) master, whose wealth is shared by ( all) good men , who seeks 
refuge in virtue , is free to ( all his ) relations and is clever in dis 
charging the duties of a treausurer ’: 44 

A stone inscription from Ulalür which again belongs to the 
time of Pallava Malla speaks of one Māņikkappandāram - Kāppän 
evidently an officer in charge of the treasury . (Māņikka - valuables ; 
Pandāram -treasury ; kāppān - keeper ). At the direction of another 
royal officer - kodukkappillai -who appears to be , as judged by his 
name, the officer in charge of gifts, the Māņikkappandāram kāppān 
executed a demand of the assembly of the Ūr regarding the obtain 
ing of some parihāras.45 

Both the kodukkappilļai and the Māņikkappandāram -kāppān 
were probably officers of the Central Government. The presence 
of Köśa - adhyaksa and the Manikkappanďáram -kāppān46 in the 
same reign leads us to infer that the treåsury of the Pallava Gov 
ernment in the eighth century was managed by more than one offi 
cer under the supervision of Kāśa -adhyaksa . 


43. Ajñaptirabhútsa ēva matimān dharmărtha kāmōpadhā śuddhaśśuddha 
caritrapătramamdassvāmyēka bhakti vrataḥ satsāmānyadhanaśca dharma 
śaraṇass ( am ) bandhiniryantranah kośādhyakşaniyogakarma kuśalah kulyaḥ 
kumārāhvayah : S.I.I. Vol . II , pt . V. p . 520 . 

44. Ibid . p . 530 (adapted ) . 
45. 17 of 1899 . 

46. The treasurer is designated " Bhändāgārika" in " Silāhāra " records. 
" Śrī -paņdāram ” which signifies in old writings, as it still does , in Travan 


MINISTRY 


$ 7 


În passing, we may suggest that the duties of Nandivarman s 
kodukkappillai were perhaps similar to those of the Grhakrtya of 
Kashmirian Constitution of the twelfth century . According to 
Kalhaņa, the Gșhakrtya, besides looking after the Palace finance , 
was also in charge of the management of gifts and endowments to 
Gods , Brahmans, royal servants, paupers, strangers etc. 47 


JUDICIARY . 


Judicial Courts. 

The king was at the head of all justice and controlled the 
courts in the districts and villages. The Mattavilāsa Prahasana 
furnishes the information that the Pallava judicial court at the 
capital city of Kāñci was known as the Adhikaraņa. The 
Pāśupata of the play made the suggestion that the quarrel between 
the Kāpālika and the Śākya bhikṣu over the lost kapälam should 
be decided by the judicial court . “ Náyam Vyavahăro mayā 
paricchēttum śakyate tad adhikaraṇameva yāsyāmah ." There were 
doubtless similar adhikaraṇas in other cities also. The Sanskrit 
play Mricchakatikā in Act IX speaks of king s judges as Adhi 
karaņika, and Adhikarana Bhõjakas, who , sitting in the court 
( Adhikarana Mandapa ) , administered justice . In the Dasakumāra 
Carita , we have a court of justice known as Adhikarana. Judges 
called “ Dharmādhikārins are mentioned in Pañcatantra.48 

A survey of the provincial government of the Guptas based 
on the study of their inscriptions will enable us to learn that the 
Vişayapatis had their headquarters at Adhisthanas ( towns) where 
they had their Adhikarañas ( courts) .49 


The Adhikarana and the Karana . 

The Kasākudi plates of Nandivarman Pallava Malla mention 
among the parihāras the two items, namely “ Karanadaņdam ” and 

Adhikaraṇadandam ,” Danda is an unspecified fine and the 


core , the royal treasury or the Revenue Department ; Pandārattār, with a 
personal termination , the officers of the treasury or of the Revenue . In 
modern times these terms have been superseded by the foreign words " Divā 
nam " and " Divānattar " . Vide Ellis, " Mirāśi Rights " -- p . 80 . 

47. Rājatarangini --VII ; 42-43 . 

48. " Atha vadhyasthānē tam niyamanam avalokya dēvašarmā tān 
dharmādhikariņo gatvā prāvāca ." - Bk. I story 4 . 
49. Dāmõdarpur copper plates of the Gupta kings. 
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Arthaśāstra mentions danda as one of the items of royal receipts 
from the city . 50 Now the king s order in the Kasākudi plates is 
that the “ Karaṇadandam and " Adhikaraṇadandam must be 
paid not to the king but to the donee concerned . Since Adhikarana 
is the district or the chief court, the “ Adhikaranadandam ” must 
naturally refer to the fines imposed on the offenders by the District 
or the Chief Court, and " Karamadaņdam ” would then be fines 
imposed by the Court inferior in rank to the " Adhikarana " . This 
fact leads us to infer that there were different grades of courts , 
and the desire on the part of the Pallava king to allow the donee 
to enjoy both the Adhikaranadandam and Karanadandam hints 
that there was a system of appeal from the inferior to the superior 
court and that the latter had certain control over the former . The 
effect of the parihārā would then be , that fines collected from that 
specified village by the Karana as well as by the Adhikaraṇa should 
be paid not into the central treasury but to the above -mentioned 
donee . We have in the same grant three sets of officers namely , 
" Nilaikkalattār " , " Adhikārar " and Vayilkēļpār ” in whose 
presence the paradatti was made . There is nothing to prevent us 
from taking the Adhikāras to be the magistrates of the district 
and corresponding to the adhikārin of the early and later Sanskrit 
inscriptions and adhikāri of Cola epigraphs. Hultzsch s transla 
tion of Adhikārar into ministers seems unconvincing . 


Corruption in the Adhikarana. 

The Judicial court, adhikarana of the Pallava central govern 
ment, was not free from corruption , and justice was not meted out 
to all without partiality. A direct hit on the morality of the officers 
of the judicial court in the city of Kāñci , comes straight from the 
greatest of the Pallava kings, the author of Mattavilāsa . When 
the Pāśupata of the play suggested that the quarrel should be 
decided by the court, Dēvasõmā immediately bursts forth with the 
following statement 51: __ “ Why, this man has heaps of riches drawn 
from the revenues of many monasteries ; and with it he can stuff 
the mouths of the court officials at pleasure . But I am the maid 
of a poor Kapālin whose only wealth is a snake s - skin and sacred 
ash and what riches have I here that I should go into the court ? " 
The author purposely exposed the follies of the judicial court in 
order that reformation may be aimed at . In this connection , the 
purpose of the king in writing the Prahasana cannot be forgotten . 


50. Arthaśāstra - IL 6 . 
51. Text - p . 33 . 
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52 


on it : 


Dharmāsana . 

Dharmāsana literally means “ judgment seat " , but in later 
Pallava inscriptions it appears as an organised judicial body or law 
court , which controlled the village adminstrative body and dealt 
with cases concerning temple affairs. Dr. S. K. Aiyangar has under 
stood Dharmāsana in its literal sense and comments 
“ There was a place usually set apart which went by the name 
Dharmāsana , a permanently appointed hall of justice, as it were, 
where this committee could assemble and carry on their work from 
day to day as a body whose work was continuous and more regular 
than that of any other committee " . However, it seems to me that 
Dharmāsana was a judicial court of the central government and 
that it did not come within the field of rural administration as 
Dr. S. K. Aiyangar has represented it. 

The earliest reference to Dharmāsana in Pallava inscriptions is 
found in a stone epigraph of Nạpatungavarman from Tiruvorri 
yür 53 where the sabhā of Manali bound themselves to pay a fine 
to the Dharmāsana for failure to discharge the functions for which 
they had contracted. Such payments of fine under similar condi 
tions by similar bodies , like village assemblies, are mentioned in 
inscriptions of Aparājita 54 and Kampavarman . 

Further, in the Coļa inscriptions we find that different 
assemblies bind themselves to pay fines to the Dharmāsana in case 
of default.56 In a Parakēsarivarman inscription found in the 
Kailāsanātha temple , Kāñci, it is the assembly of the Ur (Urom ) 
that pledge themselves to pay the fine to the king at the Dharma 

" Dharmāsanamullitta tān vēndu kõvukku ni adam etc. " 
Considering all this, we have to conclude that the village 
assemblies and the members of the Ūr paid this specified fine to a 
court which was directly under the control of the king . Therefore , 
the Dharmāsana cannot be a judicial committee of the village. 

We know that “ Dharmasthīya ” was one of the two courts of 
Law in the central government as represented by Kautilya and 
it is quite possible that the Dharmāsana of the later Pallava and 
early Cola days corresponds to the Dharmasthiya of Arthaśāstra . 


55 


sana.57 


52. Hindu Administrative Institutions - p . 203 . 
53. 162 of 1912 . 
54. 161 & 190 of 1912 . 
55. 189 of 1912 , 
56. S.I.I. , Vol . I , Nos . 146 , 
57. Ibid . No. 148 , 
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The chief business dealt with by the Dharmasthiya court 
related to cases of civil law of a general nature,58 ( Vyava 
hārasthāpana ) . Here again , we see the Dharmāsana closely 
resembling the Dharmasthiya, since the cases coming up before 
the former are also civil in nature, i.e. , the agreement of 
a village assembly with another party in regard to temple endow 
ments etc. 

We must now try and explain what the relation of the Adhi 
karana of the Pallavas was to the Dharmāsana of the later days , 
We have compared the Dharmāsana with the Dharmasthīya and it 
may also be suggested that the Adhikaraṇa corresponded to the 
other court of Arthaśāstra , namely , the Kantakaśödhana. 59 A 
perusal of the cases that were usually brought before the Adhi 
karaṇa of Sanskrit literature will show that they were criminal in 
nature as in the case of the Kantakaśodhana court . 


SURVEY. 


Land Survey . 

The efficiency of the system of land survey and revenue ad 
ministration under the Cõlas was remarkable . The beginnings of 
the system may be traced under Pallava rule . All the villages and 
lands within the kingdom seem to have been surveyed and detailed 
records of land rights including schedules of tax - free lands were 
maintained by the village and district officers; and any alteration 
or transference of ownership was duly noted in the registers. Some 
concrete instances found in the Pallava copper -plates may be cited 
to show this . 

Firstly, whenever a whole village or certain units of land were 
endowed by the king himself or under his sanction , it was care 
fully stated that those tax - free lands which were already enjoyed 
by Brahmans or by temples were to be excluded from the later 
endowment. This is expressed by the phrase " Devabhögahala 
varjjam " in the early Sanskrit charters. There is a definite state 
ment in the Pattattāļmangalam plates that the endowment should 
be made with the exclusion of the old Brahmadēya which amounted 
to twenty - four Velis— “ Palam Piramadēyam irubattu nālu vēliyum 
nikki " . 


58. Arthaśāstra, Book III, Ch , I. 

59. For a detailed account of the working of these two Law Courts, re 
ference may be made to Kautilya s Arthaśāstra Books III & IV and also 
Mauryan Polity , V. R. R. Dikṣitar, pp . 160-168 . 
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Secondly, the endowed lands were accurately measured in the 
presence of village officials or in the presence of the officers of the 
district as the case may be , and boundaries were fixed after survey 
ing the specified plots as known by the phrase " Padāgai valam 
vandu kallum kalliyum nāțti ” . 

The order from the king, i.e. , Tirumugam regarding gifts of 
lands, was generally addressed to the headman of the district or 
the village but sometimes the assembly of the nāļu ( nāttār ) 60 
was responsible for carrying out the king s order . The details of 
the gift were set down in the kön - olai or arai - õlai and the 
officers who received the kön -ölai, after proclaiming these details 
to all the members of the locality , faithfully carried them out . 

A typical example of the prevalence of a detailed land survey 
system is made out from the Uruvappalli grant61 which says “ In 
this village there are two hundred entire Nivartanas. The limits 
of those Nivartanas are : On the west, the boundaries of the village 
of Kandukūra are the limit ; on the south the river Suprayogā is 
the limit ; on the east , the same is the limit ; to the north by south 
of the east there is a rock on the side of the great road ; proceeding 
thence to the north , there is a tamarind tree ; proceeding thence 
to the north , there is a rock on the road to the village of Karupūra , 
and to the village of Kandukūra ; proceeding thence to the north , 
there is a heap of rocks ; proceeding thence to the north , there is a 
rock on the limit of the cultivated field of the Brahmans in the 
village of Karupūra ; on the north the limit is a large tamarind tree 
surrounded by a heap of rocks ; proceeding thence to the west, the 
limit is the edge of the boundaries of the village Kondamuruvudu ." 
( Plan at p . 62. ) 

We meet with similar details of boundaries in the Kuram , 
Pattattālmangalam , Udayēndiram and Bāhūr plates. 62 In fixing 
the boundaries of villages and lands, natural objects of some per 
manence were generally utilised such as rivers, mountains , rocks, 
canals, big trees etc., as we already saw in the case of the Uruvap 
palli village. 

In the Kasakuļi plates we notice the statement that the gift 
was made in the presence of Nilakka ?attār, Adhikarar 63 and 


60. Ep . Ind . Vol. XVIII, p . 12 . 
61. Ind. Ant. Vol. V, p . 53. 
62. Ep. Indica, Vol. XVIII, pp . 8 & 9. 
63. S.I.I. , Vol . II , part III , p . 361 . 


KONDAMURUVUDU 


62 


PALLAVA ADMINISTRATION 


Vāyilkēlpār. - Dr. Hultzsch corrects Nilakkalattār into Nilaik 
kalattăr, but his suggested interpretation into local authorities 
is a little far - fetched . Taking Nilai to mean fixing and 
kalam to be cultivable tracts !, we have in the Nilaikkalattār 
those that fix ( the boundaries) of the cultivable fields - a kind of 
survey officers who had to be present when the transference of 
ownership took place. Or , more simply , kalam may mean depart 
ment and Nilakkalattār officers of the Land -Department. 


A Rock 
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A DIAGRAMMATIC RECONSTRUCTION OF THE BOUNDARIES OF THE 200 NIVARTANAS 


Fencing of lands . 

The demarcation of boundaries of lands and a sort of fencing 
to enclose the cultivated fields to prevent cattle from destroying 
the crops, and also to avoid disputes of any kind between the 
different owners, have always been recognised as necessary factors 
in any agricultural village. In ancient India , fencing took various 
forms - boundaries demarcated by shrubs, bamboos, various kinds 
of creepers and mud walls . The common fencing of fields in the 
days of the Pallavas was stones and milk -bush ; “ Kallum kalliyum 
nātti ” is a statement found in many of their inscriptions 64 
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64. Pattattālmangalam and Kaśākuļi Plates. 
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HEREDITARY SERVANTS OF THE KING S PALACE 


The goldsmith and his duties. 

There was the palace goldsmith who was a hereditary officer. 
Besides the usual duties of making ornaments and jewels for the 
palace , he was very often employed in engraving the grants made 
by the king and others under his patronage on copper - plates. The 
writer of the Bāhūr plates of Nệpatungavarman informs us of his 
name and parentage in a Sanskrit verse and also at the end of the 
Tamil prose part . He calls himself the goldsmith ( svarņakſt or 
in Tamil taţtān ) named NȚpatunga, evidently after his sovereign . 
From the way he introduces himself, it is clear that he was a 
hereditary servant attached to the palace. He is said to be the 
son of Mādēvi Perundațţăn and the grandson of Uditodaya 
Perundațțān of Kil Pariśāram near Kaccippēdu ( Conjeevaram ) . The 
title of his father Mádēvi indicates that he was " the great gold 
smith to the chief queen " . The name of his grandfather similarly 
means the great goldsmith to King Uditödaya . Mr. K. V. Subra 
manya Aiyar suggests that Uditödaya or Uditödita might have been 
the surname of one of the immediate predecessors of King 
Nļpatunga . Since among his many titles , 

many titles , Rājasimha had 
the biruda Uditõdita , the goldsmith might have been named after 
this very king ; or it may be perhaps, as Mr. Aiyar suggested , that 
the goldsmith was named after one of the immediate predecessors 
of Nrpatungavarman who took the name Uditõdita from Raja 
simha , 65 


The Sthapati or Kāşthakāri and his duties . 

The Sthapathi, like the palace goldsmith , was also a hereditary 
servant of the palace. One of his primary duties was to engrave on 
copper plates, the public charities given under the orders of the 
sovereign . The Māngadūr grant of Simhavarman is said to have 
been engraved by one Nēmi at the personal command of the king. 
( Prabhössvamukhājñaptyā Nēminā likhitam ) . Regarding the 
writer of the Kaśākudi plates of Nandivarman Pallava Malla, Dr. 
Hultzsch s correction of the noun “ Kāşthakārin ” into “ Kõşthā 
gārin " and the translation of the word into treasurer 
wrong . " Kāşthakāri " is a “ carpenter " and " koşthágāri " is a 
" store - keeper " . These plates were engraved by Sri Paramēśvara 
Mahäkāşthakāri, i.e. , by Śri Paramēśvara, the great carpenter, 


are both 


65. Ép. Ind . Vol. XVIII, p . 15 . 
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( " Svasti Śrī Paramēśvara Mahākāşthakāriņā likhitam " ) . 66 Since 
Paramēśvara was also a name of Nandivarman Pallava Malla , this 
servant of the king is probably named after his sovereign . 

The gift of the village of Pațțattāļmangalam in the sixty - first 
year of the same king Nandivarman II is recorded on copper plates 
by the engraver Śri Dandi, son of Viļēl Vidugu Pallava Perundac 
can of Aimpanaiccēri in Kaccippēdu . 

The period that separates the Kaśākuļi and the Pațţattā ! 
mangalam plates is nearly forty years ; therefore, it is quite likely 
Śri Daņņi was the son of Śrī Paramēśvara Mahākāşthakāri who is 
known in the later grants as the great carpenter of the Viļēl 
Vidugu Pallava king . Śrī Daņdi might have occupied his father s 
place in the Palace at the time of the gift of the village of 
Pattattāļmangalam . 

The gift of the village of Śrī Kattupalli in the sixth year of 
Nandivarman III was inscribed on Copper - plates by Pērayyan who 
was ( as it were ) like the moon for the Sthapati family , who was 
the son of Sirrayya and who had won his fame by his workman 
ship . (Karakaušala kệtaryaśasā ſirrayya putrēņa patra = sam 
ghöyam likhitah Pēreyanāmnā sthapati kulavyozma = candrēna ) . 
The Tamil portion of the plates says that they were written by 
Pērayyan , son of the Kāşthakāri of Aimpanaiccēri in Kaccippēdu . 
It is interesting to find that Kästhakāri and Sthapati are used 
synonymously . 
The Minor Poets of the Court and their duties . 

Epigraphy tells us that in the Pallava Court there lived many 
minor poets who , besides singing the praise of the king daily , were 
also engaged in drafting the contents of the copper -plate grants 
and especially the Praśasti of the king which usually formed the 
preamble to these records . 

The Prasasti of the Tandantöttam plates of Nandivarman II 
was composed by Paramēśvara surnamed Uttarakāraṇika, son of 
Paramottara -kāraṇika, who was chosen by the “ Muse of Poetry ” 
as her Lord as at a svayamvara.67 The Prasasti of the Udayēn 


66. The correction of Dr. Hultzsch stands thus: " Svasti Srī Paramës 
varamahāköşthāgāriņā likhitam " -S.I.I., Vol. II, pt. III, p . 353 , line 136 . 

67. Mr. Krishna Sastri s translation of this as “ the self - chosen Lord of 
Poetry is not satisfactory. The text is : “ Paramõttarakāraṇikasyākrta , 
kavitāsvayamvịtavarasya - Uttara -karanikākhyastanayaḥ Paramēśvaraḥ Pra 
sasti mimām "-S.1.1 ., Vol. II, p . 521 , v . 14 . 
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diram plates of the same king was drawn up by the poet Para 
mēśvara who was the son of the illustrious Candradēva and who 
was born in the family of Medhāvins : Putraḥ śrī Candra 
Dēvasya kavistu Paramēśyaraḥ praśastēḥ kavitāñcakrē 
mēdhāvikulödbhavaḥ " 68 Since both the Udayēndiram and the 
Tandantöttam Plates record gifts endowed in the same reign and 
the number of years that separate these two grants is only seven 
years, it may be presumed that the poet Paramēśvara who com 
posed the Praśasti of the Udayêndiram plates is the same as Para 
mēśvara surnamed Uttara -kāraṇika of the later grant. In which 
case , Candradēva , the father of the poet, must be identified with 
Paramõttara -kāraṇika. It is interesting to find that the name 
Paramēśvara of the poet is also the name of his sovereign . 

Regarding the title Uttarakāranika, we may note that the 
Ajñapti of the Kuram grant of Paramēśvaravarman I is one 
Uttarakáranika Mahāsēnadatta . Further, among the several 
donees of the Udayēndiram grant , the poet who was the author of 
the Praśasti of the same record gets the allotment of a single share 
in the village granted . The name of his residence is given as 
Uttarakākula.69 


In the name Uttarakāraṇika , " Kāranika seems to be not 
a proper name but the designation of an office . When taken in 
conjunction with “ Paramóttara - káranika " we seem to get hints 
of a hierarchy of officers . An examination of some North Indian 
copper -plates prove that the Kāranika is an official who figures 
as the composer or the writer of the contents of these grants . 70 
In the Cola inscriptions of South India also , we often find that the 
Karanattān writes out the inscriptions. 


68. S.I.I., vol . ii , pt . 3 , p . 370 . 

69. This is what Krishna Sastri comments on Uttarakākula , " : Uttara 
kākula, i.e. , the northern Kākula - This appears to refer to Chicacole in the 
Ganjam District, as distinguished from the more southern śrikākulam in the 
Kistna District . - S.I.I., Vol. II, Pt. 3, p. 373, note 6 . 
70. Ep . Ind . Vol . 18 , p . 223. The writer is not the engraver . 

The same 
grants also mention the engraver . The Don Buzurg plates of Govindacandra 
dēva record that the writing was done by the illustrious Kāramika 
Thakkura Sahādēva. The Chatrapūr Copper plate of Govindacandradēva 
of Kanauj was written by Kāraṇika Thakkūra Śrīdhara. The editor of these 
inscriptions, Rai Bahadur Dayārām Sāhni, adds in a foot - note : " the word 
* Kāranika means a scribe, i.e. , one who has to do with documents (Karaña ) . 
Mr. Y. R. Gupte has kindly drawn my attention to the fact that certain fami 
lies among the Candrasēnīya Kāyastha Prabhus ( a class of writers in the 
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In the light of these facts, the term " Uttarakāranika " must 
be taken to denote that that office was above that of the Kāra 
nika and that the Paramottarakāranika71 must have been the chief 
of all the Kāraṇikas, the head of this class of officers. It seems 
evident that the office of the Karaṇam , i.e. , a village accountant 
in South India , has its origin in the office “ Kāraņika . 

It seems to be a different poet who composed the Praśasti of 
the Kaśākudi plates of Nandivarman II . He is described here as 
one who was named Trivikrama who is honest and who knows the 
truth of all the sciences and who has performed sacrifices accord 
ing to the rules of the Vedas ; “ Akrtrimas-trayīvidhikramakratu 
pravartakaḥ samasta - śāstratatvavit -praśastikịt trivikramah " .72 

It was the poet Mahēśvara Manõdhira the functions of “ whose 
words, thoughts and body were all for the benefit of others " that 
composed the eulogy of the Vēlūrpāļaiyam grant of Nandivarman 
III ; Van -manaḥ (k ) āya karmāņi parārthānyeva yasya saḥ 
Maheśvaro Manõdhiraḥ praśastim krtavānimam 
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ARMY 


The theoretical division of the army into four parts seems to 
have been maintained under the Pallayas. They consisted of ele 
phants , horses and footmen . Though there are a few literary 
references to chariots, we have so far neither direct epigraphical 
evidence nor scluptural representations of rathas or chariots having 
been employed in their warfare . 

That the Pallava kings took special care to employ war ele 
phants is evidenced by their knowledge of the Gajaśāstra and by 
the innumerable sculptures of the Vaikunthaperumāļ temple 
where we get large numbers of elephants in the panels depicting 
warfare.74 


Deccan ) to this day bear the surname of Kāraṇika. The Prabhus referred 
to are supposed to have immigrated from the district of Oudh in the United 
Provinces." See also Ep. Ind. Vol. 8, pp . 153, 156 and 157. Copper plates of 
the same king written by Kāraṇika Thakkūra Vivika, Ind. Ant. Vol . 18 , p . 20 
and Ep . Ind . Vol. 4, pp . 124, 126 et seq . 

71. We have already seen that he was chosen by the Muse of Poetry as 
her Lord . Therefore, fit enough to occupy the position of a chief Kāraṇika. 

72. S.I.I. , Vol. II , pt . 3 , p. 351 . 
73. S.I.I. , Vol . II , part V , p . 509 . 

74. Rājasimha and Pallava Malla are said to have specialised in the 
Gajaśāstra. S.I.I. , Vol . I Kāñcī Inscription of Rājasimha and the Kaśākuļi 
and the Tanqantottam piates of Pallava Malla . 
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In the Kuram grant of Paramēśvaravarman I we get a thrilling 
description of an intensive battle in which the Pallava army faces 
the strongest of their foes - Cālukyas . The details of the battle 
as narrated in the copper- plate throw light not only on the com 
position of the army but also on the war implements which the 
soldiers used . This is supplemented by the sculptures of the 
Vaikunthaperumāl temple where we see soldiers carrying swords, 
shields, bows , arrows, javelins, clubs, lances and spears . 75 

Stray references to army officers are found in the Pallava 
copper - plates . Senāpatis or generals of the army are mentioned 
in the Hīrahaqagaļļi plates . In the Uruvapalļi grant we get the 
mention of a military officer of Simhavarman by name Vişnuvar 

This Vişnuvarman was the builder of the temple named 
Vişnuhäradēvakula. In Udayacandra, we have an example of a 
faithful and efficient Pallava general. It was he who bestowed 
the kingdom on the young Pallava Malla after defeating all the 
powerful enemies that rose against the newly elected king.76 

From the early Pallava copper plates we learn that the army 
went out of its capital and pitched military camps and conducted 
warfare against its enemies. Menmatūra and Daśanapura which 
were located probably in the Telugu districts are called in the 
grant Vijayaskandhāvāra i.e. , the victorious camp . 

Certain musical instruments which were used by the Pallava 
kings in their warfare afford some interest. Two of these are 
definitely mentioned in several inscriptions. The Katumukha 
vāditra and the Samudraghõşa may from their very names be 
identified as the war trumpet and the war drum.78 

Considering the military activities of the Pallava kings and 
their intensive warfare especially with the Cāļukyas we have to 
infer that the Pallavas maintained a well organized army . 


77 


NAVY 


Pallava epigraphy presents no direct information on this sub 
ject ; however , nautical references lie scattered in a few passages 


75. S.I.I. , Vol. I, and my forthcoming memoir on the Sculptures of the 
Vaikunthaperumal temple. 

76. A description of Udayacandra s military exploits is contained in the 
Udayandiram grant. S.I.I. vol . II part 3 page 364. 

77. Ep . Ind . Vol. VIII, page 161 . 

78. The Këndür plates of Vikramāditya II. Also see Vaikunthaperumal 
inscription , Gadval plates and the literary references in the Periyatirumoli and 
in the Nandikkalambakam , 
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of contemporary literature and a study of the history of colonial 
expansion under the Pallayas furnishes ample proof of the exist 
ence of a well organized fleet under them . 


Sea - Ports 

There is no doubt that Mahāmallapuram was the principal sea 
port of the Pallavas . As against the opinion of Prof. Jouveau 
Dubreuil 79 who suggests that Māmallai probably did not exist be 
fore the time of Narasimhavarman I , Pandit M. Raghava Ayyangar 
maintains the view that Māmallapuram was a flourishing sea - port 
under another name even at the Sangam period , and that the har 
bour was full of ships carrying horses from western countries and 
merchandise from northern countries. 80 

That Mamallapuram was an equally prosperous sea - port in the 
days of the Pallavas is supported by Tirumangai who speaks of 
Kalangal-iyangum -Mallai - k -kadanmallai,-Mallai prosperous on ac 
count of the frequent ingress and egress of merchant vessels. 81 

In the Life of Hiuen - Tsiang by Beal we have the following 
remarks : - The city of Kāñcīpura is situated on the mouth ( bay ) 
of the Southern sea of India, looking towards the kingdom of 
Simhaļa , distant from it three days voyage . The above reference 
in the life of the Chinese traveller has induced some scholars to 
describe Kāñcī as a sea - port.82 This is hard to believe ; there is 
a strong tradition in South India that in ancient days Kāñcſ and 
Māmallapuram were connected by a long canal. 

The grant of the village of Pattattāļmangalam83 in the Nega 
patam taluq in the time of Pallava Malla supports the fact that 
Nāgapattinam was included within the Pallava kingdom . It is 
likely that this place (Negapatam ) was also an active sea - port 
then . This gains support from the following : -— “ In the year 720 
A.D. the 9th month , the king of South India Che - li -na - lo -seng -kia 
pas - to -pa ( Sri Narasimha Potavarman ) constructed a temple in 
favour of the empire ( i.e. , of China ) : he addressed to the emperor 
a request asking from him an inscription giving a name to this 
temple; by decree, it was decided that the name should be which 


79. Pallava Antiquities. 
80. Journal of Oriental Research , Madras 1928, p . 152 . 
81. Periyatirumoli, II - VI - 6 . 

82. Watters: Yuan Chwang, p . 227., Chhabra : Expansion of Indo - Aryan 
Culture during Pallava Rule , p . 5. , Cunningham : Ancient Geography, p . 738. 

83. Ep. Ind ., Vol . XVIII, p . 119. The village of Pațţamangalam may be 
identified with Pattattalmangalam . 
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caused return to virtue ( which makes a return to virtue) ( Koei 
hoa ) and it was presented i.e., to say the emperor sent Nara 
simha a placard or tablet with the inscription Koei hoa se, so that 
it might be placed on the front of the temple erected in India by 
Narasimha for the benefit of China " 84 


The above passage yields three inferences, namely, that the 
Pallava king Narasimhavarman II alias Rājasimha must have con 
structed a shrine for the worship of merchants and pilgrims arriv 
ing from China into his territory; secondly , that this shrine must 
have been dedicated to Buddha as the Chinese were Buddhists, 
and thirdly , he must have constructed it either at Māmallapuram 
or at Kāñci or at a place where they alighted on their arrival from 
China , 


So far there is nothing to indicate that there existed any Chinese 
Buddhist Vihāra either at Mamallapuram or at Kāñci. But we 
know that a famous ruined Buddhist Vihāra at Negapatam was 
popularly known as China -pagoda, and Yule observes in his Marco 
Polo 85 that the same Vihāra was also known as the tower of the 
Malla. This is not all. The famous Kalyāni inscription 86 from 
Burma contains the following facts . The Thēras and Chitradūta, 
however, travelled on foot to Nāgapattana , and there visited the 
site of the Padarikārāma monastery, and worshipped the image of 
Buddha in a cave, constructed by command of the Mahārājā of 
Cīnadēša on the spot , on the sea shore etc. 

The building of a Vihara in honour of the Chinese emperor , 
the reference to the tower of Malla and perhaps to a Vihāra in the 
form of a cave all do indicate its Pallava origin , and we may safely 
infer that the Cīna- pagoda at Negapatam was the one that was 
built by Narasimhavarman II , 

Thus Negapatam must have served as a sea - port for com 
munication with China as also Māmallapuram . 


Naval Expeditions. 

According to the Kaśākuļi plates Simhavişnu, the father of 
Mahēndravarman , is said to have completely vanquished the 
Simhaļa king ( Ceylon King ) who was proud of the strength of his 


84. Chavannes, Notes , etc. , Toung Pap II, Vol. 5. p . 44. N. 3. 
85. Yule . Marco Polo , Vol. II . Bk . 3 , p . 336 . 
86. Ind. Ant . , Vol. XXII , p. 45 . 
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arms.87 The two successive naval expeditions sent by Narasimha 
varman I with a view to help Mānavamma are not only described 
in the Mahāvamsa but also get confirmation in Pallava epigra 
phy . 88 As suggested elsewhere , it is likely that Nrpatunga allied 
himself with the Pāndya king Śrī Māra in the latter s expedition 
against Ceylon . This shows that the Pallava fleet was so strong 
that the Pandya found it useful to secure the help of the Pallava 


king. 89 


In the Vāyalūr Pillar inscription there seems to be an indirect 
reference to Rājasimha s conquest of the Laccadive Islands . 90 


Commercial and Colonial Expansion . 

Copious are our evidences indicating the commercial enter 
prises and colonial expansion of the Pallavas in the Far East . 91 
The existence of a well manned fleet for purposes of commerce as 
well as the presence of organised guilds trading in the Far East are 
supported by the Nandikkalambakam and the Takua - pa Inscrip 


lion . 92 


87. S.I.I., Vol. II, part V, p. 356 . 
88. Ibid . 
89. Ep . Ind ., Vol. XVIII, p . 13 . 
90. Ibid . p . 152 and N. 

91. Chatterji : History of Cambodia . Majumdar : History of Champa ; 
Suvarnadvīpa. Chhabra : Expansione of Indo - Aryan Culture during Pallava 
Rule ( J.A.S.B. 1935 , Vol. I, No. 1 , Winstedt : A History of Malaya .) . 

92. The Takua - pa (Siam ) Tamil Inscription K. A. N. Sastri, 


CHAPTER V 


REVENUE AND TAXATION . 


The revenue of the state consisted of several items of taxation 
and dues paid to the central Government, Names of taxes are men 
tioned in a number of inscriptions which record gifts of lands or 
villages to brahmins and to Śiva or Vişņu temples. 

When a village was endowed and stated to be tax free it did 
not mean that the village or the inhabitants of the village were 
freed from the payment of taxes , but what it meant was that the 
income which till the time of the grant replenished the treasury 
of the king ceased to go to him , but was directed towards the donee 
specified in the grant. 

The burdens of taxation are specified both in the early chart 
ers of the Pallavas and in the later grants . Regarding revenue from 
agricultural lands, we have no definite statement as to the share due 
to the king . We come across references to irai in general. Other 
items of revenue will be understood by a detailed study of the 
items of Parihāras recorded in the various grants. 


The manufacture of salt, a monopoly of the State . 

The Prākṣt term alāņagulachchõbham appearing among the 
parihāras in early Prākrt charters of the Pallavas has led scholars 
to conclude that salt manufacture was exclusively confined to the 
State. Dr. Bühler, while editing the Hirahadagalli plates, inter 
preted the term as " free from troubles about salt " and added in 
his foot - note that digging for salt was a royal monopoly . ( Prākặt 
alõnagulachchõbham - Sanskrit alavaņa guļaksõbham ). 

Some of the Karle inscriptions of the Andhra kings which 
mention similar parihāras ( of land gifts made to the Buddhists and 
Buddhist Sanghas) include “ alāņakhadaka ” among, the several 
items . Senart s comment on this privilege is as follows: - “ For 
alõņakhādaka the later inscriptions offer several equivalents 
alavanakreņikhanaka, which Bühler (p. 104 ) has already quoted 
( Dr. Fleet s No. 55 , I. 28 and No. 56 ) ; alōnagulachchõbha in 1.32 
of the plates of Śivaskandavarman 

The parihāra " alõņagulachchõbha " corresponds to the uppuk 
köcceygai of the Tamil portions of the later inscriptions of the 


" 1 


1. Ep. Ind . Vol. VII , p. 67 . 
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Pallavas. Krishna śāstri says that this word may be divided into 
uppu , ko and seygai which perhaps means the royalty paid for 
manufacturing salt. In the light of the former interpretation , this 
seems different. We can interpret the term as uppu - salt , ‘kö 
king or royalty “ seygai --manufacture, and take it as meaning 
royal manufacture of salt which leads us to the conclusion that 
salt manufacture was a monopoly of the state .. 

Besides salt, sugar was also manufactured by the state accord 
ing to the statement contained in the Hirahadagalli plates . 


Aparamparābalivadam . 

Aparamparābalivadam - This is the reading of the term in the 
Mayidavõlu grant; and in the Hirahadagalli plates, we have 

Aparamparābalivaddagahanam ." Dr. Hultzsch s translation is 
" free from ( the supply of ) bullocks in succession ” and that of 
Bühler is the same , but he adds in his foot -note “ I suppose this 
refers to the obligation of furnishing by turns draught- cattle for 
the progress of the royal officers . ” Dr. Krishnaswami Aiyangar 
seems to adopt Bühler s explanation of this term and says 

Aparamparābalivardakam " is " the necessity to supply bullocks 
in relief for the travellers , official and other, which is one of the 
incidences of village life, and continues even now " .3 This parihara 
is the same as the one mentioned in the Tamil portions of the later 
Pallava Grants as Nallerudu ( good bull ) . It does not seem to be 
that the supply of the good bull could be for any other purpose 
than the one mentioned above . 


6 


Ilampūļci. 

This is found in all the later Pallaya grants . It is a combina 
tion of the two words qlam and pūtci , ilam standing for 

ilavar . Thus it is a pūļci on the ilavars , namely the professional 
toddy drawers . It is at once evident that ‘ īlampūļci is a tax or 
duty on the professional toddy drawers. This meaning of the term 
has been accepted and the explanation seems to be quite in order , 

In spite of the positive explanation that has been offered and 
accepted , the origin of the word pūtci remains obscure . 4 The 
meaning of the word " pūļci ” according to the Tamil dictionary is 
body or act of wearing , the latter of these two meanings being 
derived from the root pūņ meaning to wear . 


2. Ep . Ind . Vol. I, page 6. 
3. Hindu Administrative Institutions in S. India , p . 93 . 
4. See , however, Dr. Krishnaswami Aiyangar, op. cit. p . 116 . 
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Taking the root pūn , we can easily see that pūļci is the 
derived term which signifies that which is worn . Pūtci is there . 
fore, a tax or duty imposed on or undertaken by a particular pro 
fession , in this case , the īlavar . 


Idaipūļci : 

This term also appears in all the Pallava grants and occurs 
wherever ilampūțchi ’ is found . Adopting the above explanation 
for pūļci we may say that this is a duty imposed on or under 
taken by “ idaiyars ” or cattle - breeders.5 


> 


Brāhmaṇarāśakkāņam . 

In the Kasākudi Plates, the ra has been obliterated after 
the ‘ Brāhmaṇa and is hence not distinct or legible in the facsimile 
produced . Hultzsch has included rā within brackets. Hultzsch 
interprets the term as " the share (kāņam ) of the Brāhmins and 
of the king . ” He has split the word into “ Brāhmaṇar and 
rāśakkāņam . 

K. V. S. Aiyar explains the terms as “ tax of ( one ) kāņam on 
the profits of the Brāhmins.” He splits the word into “ Brāhmana 
and āśakkāņam ’ , 6 What exactly are the profits of the Brahmins 
and wherefrom such profits are derived , K. V. S. Aiyar does not 
indicate . He further presumes that the term Brahmins encom 
passes all Brahmins by virtue of their caste by birth . 

Dr. Krishnaswami Aiyangar follows the splitting of the word 
made by Hultzsch and explains that the term means cash that is 
payable for the Brahman and for the king.” He does not attempt an 
elucidation as to by whom this cash is payable, and to which 
section of the Brahmins and why . 

Without hesitation we may accept the splitting of the word 
into Brāhmaṇar and rāśakkāņam . Instead of taking this term 
to mean cash or fee payable for the Brāhman and for the king 
we may easily understand it to mean cash or fee payable by the 
Brāhmin to the king . It is only proper to signify a particular fee 
by a qualifying denomination characterising the nature of the fee 
and the parties concerned . This compound word comprises the 
indication both of the payer and the payee and the final part denotes 


5. Cf. Idaipattam of the Cola inscriptions. 
6. Ancient Deccan , p . 344. 
7. Hind . Ad . Inst. in S. India , p. 121. 
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that it is a fee paid . Now , therefore, the entire term is self 
contained and self - explanatory . 

We have to further analyse the term Brāhmanar in the light 
of the context and restrict the term to apply to that section of the 
Brāhmaṇar which was obliged to pay a fee . This section can possi- . 
bly be no other than those Brāhmaṇar who follow a profession on 
the ground of their being Brāhmaṇar. It is at once clear that it 
is only the priests that come within this fold . The Brāhmin priests, 
as now , earned their livelihood from their profession as such . Their 
earnings were therefore, governed and estimated by the controlling 
body for all other professions, namely , the state . Therefore, ‘ Brāh 
maņarāśakkāņam can be taken to mean " tax payable by the 
Brahmins ( priests ) to the king ”. 


a 


Kallanakkānam . 

In the Taņdantottam plates, we have Kaņņālakkāņam which 
is written as Kallāņakkāņam in the Vēlūrpālaiyam grantº 
Kallāņa and Kanņāla are the Tamil forms of the Sanskrit 
word Kalyāņa and the incidence evidently involved 
small payment of money (Kāņam ) to the king on the occasion of 
the performance of a marriage. Kallāņakkāņam indeed reminds 
us of one of the feudal aids of the Middle Ages in England. 

We are familiar with the term Kallāņakkāņam in the days of 
the Cõlas . It is not clear under what conditions and in what man 
ner this Kallāņakkāņam was levied on the people in the days 
of the Pallavas and in the early Cõļa period. Gopinatha Rao , how 
ever , suggests an explanation . He says : “ I believe it must corres 
pond to certain kāņikkai ( kāțci as it is termed ) , which is generally 
taken to the jenmis by their tenants sometime before a marriage 
to obtain his permission , blessing and bhakshish ; in those days 
also people would have taken a nazar of a Kāṇam of gold to the 
representative of the king and paid it as a Kāņikkai (kāci ) " 10 

In the later Pallava and early Cāļa days , this ‘Kallāņakkāņam 
appears to have been obligatory , while originally the payment of 
this Kāņam must have been purely voluntary. Even to this day 
the custom prevails and the headman of the village collects from 
the principal parties in charge of the performance of a marriage, 
a small tax known as Rāja Sambhāvanā . 


8. S.I.I. II , page 520 , Plate III - a , line 31 . 
9. ib . page 509 , Plate IV - b , line 55 . 
10. Anbil Plates of Sundara Cõļa - Ep. Ind. Vol. XV , p . 71 . 
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Kusakkānam . 

This may be split into Kuyavan and Kānam that is the 
money contribution paid to the king by the potter or potters of 
the village. It must have been a proportion of their income deriv 
ed out of their profession as potters.11 


Tattukkāyam . 

The Tandantottam Plates read it as “ tațțukkāyam ” while in 
the Vēlürpālaiyam grant it reads " tattu kāyam " . 

tattu kāyam " . The former 
seems to be the correct form and has been rightly compared by 
Krishna Śāstri with Tațțār -pātpam of the large Leyden plates and 
translated as " a fee on goldsmith " .12 

If, as pointed out by Dr. Krishnaswami Aiyangar , 13 the tattuk 
kāyam should be split into tattukku and āyam , meaning thereby 
" a tax on hammering ," then we have no hesitation in accepting 
that tattukkāyam of the Pallava inscriptions and Tattār - pattam of 
the Cõļa epigraphy are synonymous terms. Additional strength 
is gained by the fact that there is no mention made of Tațțār - pāț 
tam in Pallava grants as a separate tax distinct from Tattuk 
kāyam . In the context , tattukkāyam is interpreted as a pro 
fessional tax on goldsmiths and this seems to be most convincing . 


Visakkāņam . 

This should be taken to be Viyavan and Kāṇam , or , what is 
due to the viyavan or the village headman . The office of viyavan 
was hereditary ; and as it involved duties of supreme importance 
belonging to the village administration , the viyavan was entitled 
to a certain remuneration from the village Government. This 
office was of very great antiquity in its origin and was therefore 
held in esteem . Every member of the village was liable to pay a 
small fee for the maintenance of the viyavan who held office and 
discharged his duties in the interests of the village people. The 
viyavan was vested with power to impose and collect fines and 
other penalties for offences or transgressions of the current laws 
of the country . These collections naturally went in the first in 
stance to the viyavan . All collections, as a matter of course , were 
due to the state treasury , and the king had the discretion to allo 
cate the collections as was proper. This viyavan kāņam which 
comprised the collection from the people for the remuneration of 


11. S.I.I. , Vol. II , part v , p . 530 , & part iii , p . 352, line 124 . 
12. S.I.I. , Vol. II, part v, p . 530 ; note 4 . 
13. Hindu Ad . Inst. p . 116 . 
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the viyavan , was also payable to the king s treasury . But the 
king directed that, along with the other privileges bestowed on the 
donee of the village, the viyavan kāņam also be passed on to the 
donee as part of the bhöga. 


Pāraikkānam 

" A tax on quarries " is the interpretation given by Krishna 
Šāstri to this term.14 If we accept this interpretation , the exact 
nature of the due in money is not quite clear. It seems more fit 
ting to take Pāraikkāņam to be a levy on the washermen as a 
class or on those washermen who utilise the water from the public 
tanks and make use of the stones placed on the public land . This 
practice is still in vogue in South India . 

This latter interpretation is based on two points : 

( 1 ) " Pāraikkāņam may stand synonymous with Vannārap 
pārai of the Cola inscriptions, interpreted by K. V. S. Aiyar as a 
tax on the washerman s stone . 

( 2 ) This comparison of Pāraikkāņam with Vannārappārai 
is in keeping with the other terms occurring alongside of it in the 
inscription, namely Kusakkāņam and Pattinaśēri. 


L 


Puttagavilai. 

Hultzsch interprets this as " the price of cloth " and K. V. S. 
Aiyar takes it to mean “ fees levied on sellers of cloths " . The latter 
interpretation seems more likely to be appropriate , if the term 
puttagam is taken to mean cloth . 

We may , however, consider another meaning of the term put 
tagam which is tent (kūdāram ). In this case , we may look 
upon Puttagavilai as a tax levied on tents or a rent payable to 
the government. This may apply not only to officers who moved 
about and occasionally pitched their tents on the village maidān , 
but also to those nomads who roamed from place to place, shelter 
ing themselves under tents fixed at various places during their 
temporary stay . 


Pattigai Kānam . 

This has been rendered by Hultzsch into “ share of the cloth ," 
which does not entirely bring out the significance of the term . 
Since Kāņam is mentioned in the context, it must be understood 


14 , S.I.I. , Vol. II , part v, p . 512 . 
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either as a toll at a ferry ( Pattikai- Boat ; dhoni) 15 or as a tax on 
ferrymen . The former will correspond to Taradeya of the Artha 
śāstra and Tarika or Targa of the Smrtis ; 16 and the latter will cor 
respond to the odakkuli of the Cõlas . 


Taragu . 

This term is found almost in all the plates. It has been gene 
rally interpreted as brokerage while Krishna śāstri explains it 
as a brokerage fee . It is definitely more appropriate to take the 
latter explanation . Taragu was a fee levied on middlemen of all 
trades and a specified percentage was to be paid from out of the 
profits made by the brokers , 


Sekku . 

This term , which appears in all the plates, has been explained 
as a duty on oil presses . It may be understood to be a kind of 
licence fee to fix and run an oil press , besides being a duty on the 
oil produced . Perhaps, this duty was paid in the form of a certain 
measure of oil manufactured . We find that Brahmadēya villages 
enjoyed the running of oil press as a special privilege granted by 
the king . It is therefore self - evident that it was not all villages 
that could put up oil presses ; and those that wished to do so had 
to make a payment towards a licence - fee. 


Tari 

Weaving was one of the chief village industries . The Tandan 
tottam and the Kaśākuļi Plates mention “ Tari ” while the Vēļūr 
palaiyam Grant refers to “ Tarikkūrai.” In the former we have 
to understand the term as denoting a tax or charge on weavers . 
The latter is more definite in that it gives us an idea as to the ex 
act nature and measure of the tax levied . It is apparently equi 
valent to one standard measure of cloth for each loom . Kūrai ? 
means woven cloth . This tax is therefore, a professional tax and 
is to be considered as distinct from the trade tax puttagavilai 
which we have interpreted as tax on the sellers of cloths. 


15. Tamil Lexicon - p . 2424 . 

16. Manu – VIII, 407. " A woman more than two months advanced in preg 
nancy , a ( religious ) wanderer, a sage, Brāhmans, should not be made to pay 
toll at a ferry . " 

" Garbhiņī tu dvimāsādis tathā Pravrajito muniḥ 
Brāhmaṇā linginaiscaiva na dāpyāstārikam tarē . " 
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Padāmkali. 

This splits into padám and kali. Padām means cloth and 
kali means spool of spun cotton thread . Thus this was a profes 
sional tax on the spinners ; and the tax was paid in the form of 
cotton thread . 


Vatti -Nāli. 

K. V. S. Aiyar explains : “ Vatti is a big basket which could 
hold 6 kuruņi or 48 measures of grain and one nāli paid for selling 
such a quantity cannot be considered heavy ." This seems to be 
the most convincing explanation and we may readily adopt it . 

Dr. Krishnaswami Aiyangar splits the word into vattil (bas 
ket ? ) and nāli . 


Pudānāli. 

Dr. Krishnaswami Aiyangar s interpretation of this is as fol 
lows17 : - 

“ This term breaks into Pudā or Pudām, and Nāli. Again 18 
of a measure of grain on something that is newly made . The Epi 
graphist points out that the corresponding term in the Vēlūrpālai 
yam plates is Pudāri and in the Leyden grant Pitānāri. Of these 
two , in the Vēlūrpālaiyam Plates , the term seems to be Pudānāri, 
in which the n is dropped out ; and the other seems again to be 
i mistaken for a . The term , therefore, would resolve into Pudā 
nāli. That is the eighth of a measure on new made grain . ” 

Assuming the possible omission , ‘ Pudānāli may be split into 
Pudā and Nāli . The term occurs in conjunction with Vattināli ; 
and Vattināli has been interpreted to mean a tax of one Nāli on a 
Vaţti ( 6 kuruņis ) " . An exactly similar interpretation applies to 
Pudānāli . Pudā means measure of 4 Nālis ( ? ) or 
" Marakkāl ’, 18 and we may readily explain Pudānāli to mean 
a nāli for one Pudā or marakkāl . 

Now, the very distinction in their respective appellations sig 
nifies that the two terms applied to different groups of articles 
taxed at the different rates mentioned . 


a 


a 


Üdu -Pökku . 

It is only in the Pattattālmangalam and the Vēlūrpālaiyam 
grants that mention is made of Ūdu -Pökku . Neither Hultzsch 


17. Hindu Administrative Institutions . — p . 118 . 
18. Tamil Dictionary (P. Ramanathan s ) p . 984, 
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nor any of the other authors who have dealt with the Parihāras 
has given an interpretation of this term 19 The phrase is to be 
considered a term of taxation . The best interpretation seems to be 
that this term referred to a tax in the form of a mixture of grains. 

Ūdu , can be taken to mean mixed : 20 especially with reference 
to grains ; and Pökku may be taken to mean grains. An exact 
meaning of Põkku is unripe grain and in this context we are 
justified in interpreting the term as new reaped grain , unsifted , 
unpicked and fresh from harvest . 


Pațținaśēri. 

Krishna Šāstri splits this term into Pațțina and Śēri , but 
does not bring out the significance of the parihara. Pattinaśeri is 
synonymous with Pattinavarsēri and means Hamlet of fisher 
men , for Pattinavar means fishermen dwelling in a maritime 
town .21 Pattinaśēri will, therefore, convey the meaning " all 
dues payable by the fishermen to the king . 

The significance of this term is borne out by the fact that the 
Vēļūrpāļaiyam plates alone mention this parihāra. This plate 
records the grant of Tirukkāttuppalli, a village 12 miles to the north 
of Ennore , near the sea - coast . The Śeri attached to the village 
must have evidently been occupied by fishermen , the nature of 
whose profession and trade demanded a contract with the authori 
ties . Since the right of the fishery was sold for a definite sum 
payable to the king, it was consequently made payable to the donee 
in this case , the temple . 


Tirumukkānam . 

This has been read as tirumukhakkāņam and Dr. Krishna 
swami Aiyangar remarks : “ Kāņam again here is cash or fee on 
Tirumukham , royal letter ; probably a cash payment had to be 
made for bringing the royal writ as a sort of postage or conveyance 
charge." This is a very convincing interpretation . 


19. S.I.I. , Vol . II , part v , p . 505. Also see K. V. S. Aiyar , Ancient Deccan 


p . 344. 


20. Tamil Lexicon, p . 493. We do not get the meaning for ‘ ūļu as an 
individual word to fit in with the context. Ūdu - sāgupaời is given to mean 
cultivation of mixture of grains. Therefore, the best interpretation that may 
be offered for Uậu may be taken to be mixed . 

21. Silappadikāram , 525 -- Commentary . 
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Pattür Kārru . 

This term is found in the Kaśākuļi Plates and is left untransla 
ted by Hultzsch . Pattur śāttu or Sărru vari22 may mean " the 
tax on toddy - yielding23 trees of Pattūr ,” which probably contained 
large groves of palms. Pattür was perhaps a hamlet of the village 
which was endowed to the Brahmin donee . Now , the difference 
between Panampāgu24 which is the same as Panañjāru , and Sārru 
vari is that the former stands for a tax on toddy - yielding trees in 
general, while the latter is a tax on sweet toddy drawn from palm 
trees by coating the receptacles with lime. 


Ulaiyavappaļlivattu . 

This Parihāra, as already suggested by Hultzsch is an obscure 
term ,25 and is referred to only in the Kaśākudi plates immediately 
after " Pattür Śārru . ” Hultzsch , however, thinks that Ulaiyavappaļļi 
vattu is a compound of two words ; Ulaiya - van ” which means 
a servant, and “ Palli ” which stands for a temple. But Hultzsch 
has left the term “ Vattu ” out of consideration . If we are to 
adhere to the above interpretation , the term would signify a tax 
in kind due to the king from the servants of the temple of the 
village granted under the Parihara . ( Vattu should be taken to 
stand for Vastu which means " moveable property ” .) 

On the other hand, it may be that Ulaiyavapalli26 was a ham 
let of the main village which was granted , and the yield of the 
hamlet being made up of various articles, the general term Vastu ? 
was applied . In the context, this term must have included a 
proportion of all kinds of income from the hamlet, which was the 
legitimate share of the king . 


Nattuvagai. 

It has been considered that Nāțțuvagai 27 means settlement 
duties ? 28 This , as it stands, is not very explicit . Vagai, according 
to the Tamil , dictionaries , is a part or portion and Nāțţuvagai 
has, therefofe, to be taken to indicate simply that portion of the 


22. S.I.I. , Vol. II , part iii, p . 353 , line 129. 
23. Tamil Lexicon , p . 1362. 

24. Panampākku for Panampāgu in the inscription is a scribal error , line 
128 . 

25. S.I.I. , Vol. II, part iii , p . 361 , note 3 . 

26. Examples of names of villages in the South ending in Palli ; may be 
cited : cf. Tirucirāpalli ; Mahēndrapalli ; Tirukātřupalli, etc. 

27. Kaśākudi PlateS.I.I ., Vol. 2 , part 3, p . 352, line 127 . 
28. K. V. S. Aiyar, Ancient Deccan - p . 344 . 
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share from the village due to the Nādu which had the right of 
demand as an administrative authority and which is larger than 
the village . 


66 


Ney - vilai . 

Hultzsch takes it to mean the price of ghee ” while K. V. 
S. Aiyar interprets the term as " ghee - sellers fee . " Dr. Krishna 
swami Aiyangar evidently accepts the latter s interpretation and 
calls it " a new due upon the selling of ghee." It appears reasonable 
that there was a tax imposed on the selling of ghee . It is rather 
open to speculation why ghee alone should be made a taxable 
commodity . Perhaps, it was considered to be an article of luxury 
and a nominal tax was , therefore , levied on the sellers of and 
traders in ghee . 

Another interpretation , however, seems to offer itself . The 
term may have reference to a compounded fee payable to the 
king in lieu of ghee once supplied in kind to the palace . The 
ſilappadikāram would support such a view.29 


Kattikkāņam . 

Mention is made of this term in the Kuram grant.30 The word 
breaks into Katti and Kāņam . Thus split up , it means 

a tax 
on weapons like swords , knives, etc. , or arms in general " 31 This 
interpretation evidently implies that the tax was levied on those 
who possessed arms. In that case , it must be understood to be 
a licence fee corresponding to the present day licence fee imposed 
for being in possession of fire -arms, revolver , gun , etc. 

On the other hand, appearing as it does among a group of 
other professional taxes , " kattikkāņam ” may perhaps mean a kind 
of tax imposed on a particular profession . We have had “ kusak 
kāņam ," a tax on the potters, and “ tattukkāņam ” which has been 
interpreted as a tax on the goldsmiths. While these taxes point 
to a professional levy on the people engaged in the respective pro 
fessions, it is but natural that kattikkāņam should also be grouped 
along with them as referring to a tax or fee imposed on the 
profession which it indicates . We may thus take the term to 
mean " a tax or fee imposed on the profession which manufac 
tured or produced swords, knives , or other arms . " It will thus 
mean a tax on the blacksmiths. 


29. Canto . 17 line 7 and Pandyan kingdom , p . 34 . 
30. S.I.I. , Vol. I , p . 155 . 
31. Tamil Lexicon , p . 708 . 

P. - 11 
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Nedumbarai. 

In the facsimile of the Kaśākudi grant the reading is Nedum 
bure which Hultzsch has corrected into Nedumburai but has 
not interpreted . However, K. V. S. Aiyar32 has understood it 
to be Nedumbarai and has offered the meaning " tax on those for 
whom big drums are beaten ." Since Nedumburai conveys no 
possible sense , we may admit K. V. S. Aiyar s reading " Nedum 
barai as the correct one . Still it is doubtful if the interpretation 

a tax on those for whom drums are beaten ” is plausible . 
On the other hand it seems to be rightly in keeping with the con 
text if it is to be taken as a professional tax on the drummers of 
the village. 


of it as 


or 


Eccõru ( and Sõrumāțţu ). 

This seems to have been a tax cess connected with 
agricultural lands of the village. In two of Nệpatunga s inscrip 
tions33 we meet with this term and in both the cases the endowed 
lands were exempted from the incidence. “ Eccoru " breaks it 
self into “ El” and “ soru ” , 34 i.e. , “ El ” meaning “ A day of twenty 
four hours ” and “ sõru " standing for “ boiled rice ." Evidently , 
the incidence involved the mainteriance of a person or persons 
entrusted with the collection of the Government dues from agri 
cultural lands . The most relevant interpretation of " Eccoru " 
would be , that the land owners of the village had to maintain the 
officers who came to collect the taxes. In other words, the daily 
batta of the officers was provided by the party concerned within 
the village. This interpretation is borne out by the fact that in 
more than one inscription of the later Pallava kings we read of the 
practice of providing " śõru " or food for those who came to collect 
the interest in money from the Sabhā which was responsible for 
depositing on permanent interest, the money that was given away 
as gift to temples. This is explained by the statement " Poli 
yūțțuppon kadaikūțțavandārkku nisadi irandu śõru koduppo 
manom " 35 


It may be noted that sorumāțţam which occurs in the inscrip 
tions of Kampavarman36 and in the early Cāļa inscriptions 37 is a 


and 84 of 1892 . 


32. Ancient Deccan , p . 344 . 
33. Kandiyūr Inscriptions of Nrpatungavarman : 
34. Ellis - Mirāśi Right - p. 87 . 
35. 161 , 163 , 190 of 1912 . 
36. 84 of 1898_S.I.I., Vol. VI, p . 170 . 
37. 17 of 1893 . 
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synonymous term with “ Eccoru " . " Máttu " is evidently used 
in the sense of " to fasten on to " or to fix on oneself ” the duty 
of providing food . Thus it has the force of compulsory feeding of 
those who came to collect the land tax or irai. 


Manrupāļu . 

More than one Pallava grant mentions this parihāra and it is 
noticed also in the early Cõla epigraphy. According to Gopi 
natha Rao , Manrupādu is a compound made up of manru , 

a place of justice, a court house," cf. the phrase manrāduvadu , 
which means pleading before a court of justice , and pādu , which 
is a noun form of padu , fall , accrue , etc. Manrupādu , there 
fore means what accrues from places of justice by way of fine, 
confiscation , " etc.38 This interpretation seems to be convincing. 

The various parihāras detailed above give us an idea of the 
different items of revenue to which the king had a claim , 


38. Ep . Ind . XV ; page 71 . 


CHAPTER VI 


WEIGHTS AND MEASURES 


As several of the Pallava inscriptions relate to gifts of land, 
gold and other articles of produce, a scrutiny of these records 
reveals to us a number of weights and measures that were current 
in the country . Many of these were in use during the Cāla and 
later periods of South Indian History and others are still in vogue 
in the southern Tamil Districts , 


Land Measure . 

The Prākṣt and early Sanskrit inscriptions mention , extents 
of land measured by the plough Nivartana or Pattikā . 
Originally , a plough of land seems to have been so much of land 
as was cultivated by a man with a plough and two bullocks with 
in a given time. Later on this plough of land ’ appears to have 
been standardised and used as a unit of land measure . In the 
Hīrahadagalli platest where we have the statement halaśata 
sahasra , that is one hundred thousand ox - ploughs ( of land ) , 
we cannot fail to understand ‘ hala * in the sense of a unit of land 
measure . 2 


The term Nivartana literally means a turning back and 
probably in the very early days, lands were measured by an indi 
vidual starting from a particular point and after going round the 
field , returning to the starting point within a certain time , thus 
marking the exact boundary of the field covered during the course 
of the round . As the land covered during the Nivartana 
varied , in proportion to the swiftness of the person walking round, 
some fixed unit seems to have been invented later on , to define a 


1. Ep. Ind . Vol. I , page 6 , line 11 . 
* A Note on Hala etc., is added at the end of this chapter. 

2. Manu explains : “ Now ( a lord ) over ten ( towns ) should enjoy two 
ploughs of land , and ( a lord ) over twenty ( towns ) ten ploughs of land ; the 
superintendent of a hundred towns, a town ; the lord of a thousand, a city . " 
Kullūka interprets “Kula as as much of land as can be turned by a plough 
drawn by a six - head of cattle - Manu , ch . VII , v . 119 . 

3. A similar custom of measuring lands seems to have prevailed in 
Russia . The Bashkeers were in the habit of selling lands by the day , i.e. , 
as much of land as a man can go round on his feet in a day. cf. “ Twenty 
three Tales,” Tolstoy, p . 219 . 
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" Nivartana . Though we know that a Nivartana usually consist 
ed of 20 rods or 200 cubits or 40,000 “ hastas " -square of land , 
the Pallava inscriptions do not denote the exact measurement of 
the area contained in ‘ Nivartana .4 The Arthāśāstra5 defines a 
Nivartana as three rajjus . 6 

Now the Cēndalur plates mention Pattikā as a unit of land 
measure and it is likely that Pattikā is a Sanskrit term for the 
measure Patti found in the Tamil inscriptions of the Pallavas . 
Originally , like the Nivartana , Patti was also a vague unit, as 
it meant a piece of land sufficient for a sheep - fold ( Pațți - a sheep 
fold ) . It is interesting to establish from the evidence of the 
Kaśākudi plates that Nivartana and Patti are synonymous terms . 
It is clear that " Sámánya nivartanadvayamaryádaya " S occurring 
in the Sanskrit portion of the plates is a literal translation 
of “ Sāmānya irandu patřippadiyāl " 9 of the Tamil portion of the 
same grant. 

Besides the Nivartana or Pattikā or Patti, lands were denoted 
by the name Pädagam in the Tamil inscriptions. 10 In the Tan 
dantöttm Plates the names of a few donees are designated 
by " Pādagam " , 11 such as Pādagam Mātrbhūti Şadangavit Sõma 
yājin , Pādagam śvāmidēva Sadangavit, Pādagam Rudra Nandi 
Bhatta Sõmayājin , etc. 

Krishna Šāstri thinks that these Pādagams are names of 
villages.12 Since Pādagam precedes the names of more than one 
donee in this grant, it is to be understood as a general name for a 
village and same as Pāru , Parru or Pādu commonly found as an 
ending of village names.13 It is thus evident that these particular 
donees were owners of villages . 


4. The Hirahaďagalli Plates mention Nivatanas ( Nivartanas) of land . 
The Uruvapalli Plates mention 200 Nivartanas and the British Museum 
Plates four Nivartanas, but in none of these is a Nivartana specifically de 
fined . 

5. Arthaśāstra - Book II, ch . 20 . 

6. On Rajju Ghosal remarks : " In its non - technical sense the term 
‘rajju is a general land measure consisting of ten dandas, each danda ordi 
narily comprising four aratnis ( otherwise called “ Prajapati s hand " ) i.e. , 96 
digits . - Hindu Revenue System - p . 53 . 

7. Ep. Ind . Vol. VIII, p . 235 , II. 17 & 18 " Aştaśata – Patřikā." 
8. S.I.I. , Vol. II, part III, line 100 . 
9. Ibid , line 107 . 
10. Nos . 3 , 5 , 11 , 31 , 72 & 80 of 1898 . 
11. S.I.I. , Vol . II , part V, pp . 519, 531, 532, 534 & 535 . 
12. S.I.I. , Vol. II, part V , p . 562. 
13. S.I.I. , Vol. II, part V, p . 519 . 
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From other inscriptions we learn that a Padagam is used in 
the sense of a plot of cultivable land— “ Paramēśvaravadiyin 
Kīlkkūrin terkku ērikkāga vaitta aindu Pādagamum " .14 Later 
on from Kampavarman s inscriptions we obtain the measurement 
of a Padagam as 240 kulis of land— “ enga! Pādagam irunurru 
nārpadu kuliyālum ” , 15 “ Pādagam onrināl irunārru nārpadu 
kuliyumāga nālu Pādagattālumāgattolļāyirattarupadu kuliyum ." 16 

Vēli17 and Kuli were the most common land measures . 
Vēli probably has its origin in a man s fencing or putting up a 

vēli ” round his field . Kuli is a unit of square varying with 
different times and districts , from 144 square feet to 576 square 
feet . From an inscription of Nạpatungavarman ,18 we get the in 
formation that a kuli at that time consisted of 81 square feet. It 
is said that 27,000 kulis of land were divided among various people, 
each square being measured by a twelve - Śãn rod . Therefore, it 
should have been that kuli measured 81 square feet 
( 12 X 9 " ) 2 = 81 square feet . 

That in measuring lands, köls or rods of different sizes were 
used is evidenced by the mention of Nālu ſāņ kõl ,19 Panniru 
Sān kō120 and Padinăru - Śāņ kõl . 

The custom of naming fields seems to have been prevalent in 
the Pallava days as it is still in certain parts of the Tamil dis 
tricts . The fields that were distinguished by their proper names 

the following : -Vinnakkavilāgam nilam ; 21 alañjirkkalam 
patti ; 22 Tolunervēlinilam ;; Anaippūndalattu Ceruvu :23 and 
Valayapparaicceruyu.24 

There were numerous measures named differently and each 
denoted a different standard . In Tiruvorriyūr there was a Nāli 
known by the name Karunāli and rice was measured by that.25 

Nālvānāli is mentioned in an inscription of Telļārru Nandi26 
and Mānāyanāli in an inscription of Nộpatunga from the Chingle 
put District27 and Pilaiyānāli in another inscription of the same 
king from the Tanjore District.28 Measures, it is evident, were 


are 


Inscription 


of 


14. 80 of 1898 . 
15. 11 of 1898 . 
16. 5 of 1898 . 

17. 368 of 1904 and Ep . Ind . 
Vol. XVIII, p . 121 . 

18. 33 of 1900, 
19. 7 of 1898 . 
20. 33 of 1900 . 
21. 48 of 1914 . 


22. Tiruvallam 
Nandivarman . 

23. 345 of 1906 . 
24. 83 of 1919 . 
25. 162 of 1912 . 
26. 283 of 1901 . 
27. 404 of 1905 , 
28. 22 of 1930 , 
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measure 


also named after persons eminent in the time. Nārāyanāli which 
I think is a corruption of Nārāyaņa nāli, is recorded in two inscrip 
tions, one of Nandivarman s29 and another of Nộpatunga s.30 The 
Pirudimāņikka Uri was evidently named after Nrpatunga s 
queen.31 With regard to Vidēlviųugu Ulakku it is clear that it 
was the measure sanctioned by the government of the time and 
therefore , it was a standard measure.32 
The smallest denomination of the 

of capacity 
expressed is a “ Pidi ” a handful in the supply of ghee and oil 

Oru pidi neyyum pēļu kāțțum viļakkinikku oru pidi eņņaiyum 
muttāmai seluttuvömānõm " 33 Ghee, oil , milk and curd were 
measured by the Sevidu or Śõdu , Alakku, Ulakku , Uri and Nāli. 
The first two items as we learn were only measured and not 
weighed. In one of Nạpatunga s inscriptions, ſevidu , or ſõdu is 
expressed both as a weight and as a measure of capacity . It is 
said that two Sevidu of Kāyam and one Seviļu of ghee were 
supplied . 34 Ševidu is usually taken to be 15 of an ollock and 
360 grains in weight. Ollock is 18 of a measure , olakku 14 of a 
-measures and uri 12 of a measure . Paời and Nāli are found to 
be synonymous terms to express a measure 36 

Rice and Paddy were measured by the Nāli,37 Marakkal, 
Kuruni , Padakku38 Kādi,39 and Kalam.40 


Weights. 

Gold weights such as Kalañju41 and Mañjādi were current in 
the country . In the Pallava inscriptions in general a Kalañju 
pon has to be interpreted as a coin of weight, though a Kalaõju 
of gold was also understood as a gold weight of a certain standard . 


29. Ep. Ind . Vol . XX, p . 52 . 

35. 360 of 1921 and 227 of 1920 . 
30. 122 of 1929 . 

36. 179 of 1915 . 
31. 461 of 1905 . 

37. 303 of 1901 , 162 of 1912 , 38 of 
32. 32 of 1912. Chingleput Dist 1930 . 
rict . 

38. 303 of 1901. “ 
33. 257 of 1912 ; also on 38 of 1930 . 39. 48 of 1904 and 27 of 1930 . 

34. 360 of 1921. In Ramnad and 40. 116 of 1923 . 
Pudukkottai, the capacity of a ſeviļu 
is different . 

41. Altekar observes : — “ Kalañju is really the name of a prickly climb 
ing species of Caesalpina, the weight of whose seed varies between 45 to 50 
grains. The average weight of the early punch -marked gold coins of the 
South also varies between 45 and 50 grains " -Rāstrakūtas and their times, 


p . 365 . 
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In an early Pandya inscription we have a definite statement 
to the effect that a Kalañju was equivalent to the Sanskrit Krşņa 
kāca.42 According to Mr. H. W. Codrington of the Ceylon Civil 
Service, a coin of the Kalañju weight in the island was called 
Kahāpaņa . Again , another inscription speaks of a Kalanju as 
the equivalent of Niska . 43 The interest on Kalañjus of gold was 
calculated in mañjādis, a mañjāļi being one -twentieth of a Kalañju . 


COINAGE. 


To obtain glimpses into the coinage of the ancient dynasties 
that reigned in South India , our sources of information are two 
fold . Firstly , the actual finds of coins in the different parts of the 
country ; secondly , the references to coins contained in contem 
porary literature and epigraphy . 


or 


Finds of Pallava Coins. 

Regarding finds of Pallava coins, these have been discussed 
by the following writers : -Elliot observes certain coins which he 
assigned to the Pallava dynasty.44 He prepared two lists of these 
coins, one under the heading “ Kurumbar or Pallava Coins of the 
Coromandel Coast ” and the other “ Pallava Coins ." Later on 
Hultzsch added a short remark on the same subject . He informs 
us that Rev. Loventhal of Vellore possessed certain coins, some 
bearing the Nandi and the legend either “ Śrībhara Śrī 
nidhi ” ; a few bearing the fish on the reverse and the legend 
" Śrīnidhi ” on the obverse ; and yet a few with the cross on the 
reverse and the legend Mānapara on the obverse.45 

Long after these notices from Hultzsch , Desikachariyar pub 
lished " Lists of Pallava Coins ” in addition to the following state 
ments :_46 “ The coins attributable to the Pallavas are all illus 
trative of the age for which we have also the aid of inscriptions and 
have to be ascribed to a period later than the sixth century . The 
emblems ordinarily appearing on the coins of the Pallavas are 

the bull ” and “ the two -masted ship .” A lion or lioness takes the 
place of the bull on the obverse of some coins. 

On the 


42.90 of 1908 -- Mārañjadaiyan 4th year and 593 days . 
43. 181 of 1912 . 
44. Numismata Orientalia— " Coins of South India , " pub. 1885 . 
45. S.I.I. , Vol. I , p . 2 . 

46. Proceedings of the Madras Literary Society , 7th Jan. 1916. It may 
be noted that an early contribution " on coins exclusively of South India is 
found in Moore s " Hindu Pantheon , " 1809 . 
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48 


reverse of the coins appears one or the other of the following 
emblems : ---the svastika, the sacrificial lamp, the cakram , the 
bow, the fish , the umbrella , the caitya, the horse , the lion , the 
chank, the sacred vase and other emblems often occurring on the 
Andhra coinage. The coins are die - struck and well executed 
and occur in copper and silver ; gold coins I have not met with ” .4 
Coins bearing the legends " Srīnidhi " or " Śrībhara " and the Bull . 

Now , a perusal of the catalogues of coins of Elliot and Desika 
chariyar leads us to concentrate first on these coins which carry on 
them the legend Śrībhara Srīnidhi " and the bull.4 Among 
the Pallava kings, Rājasimha alias Narasimhavarman II definitely 
assumed the titles " Śrībhara " and " Śrīnidhi" for which we have 
contemporary epigraphical evidence.49 Besides, Plate I of Elliot 
contains drawings of these coins and the characters on them are 
clearly old enough for the age suggested.50 Moreover , the bull be 
sides being the Pallava emblem in general, was a special favourite of 
Rājasimha, for he in particular was an ardent Śaiva who bore on 
his head “ the Lord as his crest " _ " Śivacūdāmanih . ” On the 
strength of these points we may assign the coins with the above 
mentioned devices to Narasimhavarman II . 


or 


Coins bearing the legend " Srūbhara ” or Śrīnidhi," the Bull and 

the Fish . 

In Dēśikāchariyar s second list, we observe that certain coins 
bear the bull and the legend either Śrībhara ” " Śrīnidhi " 
the obverse and a fish or double - fish on the reverse . 

The sig 
nificance of the Pandyan crest on the Pallava coins needs expla 
nation . 


or 


on 


47. It must be noted in this connection that we have not so far dis 
covered any gold coins which may definitely be attributed to the Pallavas . 
However, when I had the occasion of examining the coin chest of the Madras 
Government Museum , I came across six small gold coins each of them bear 
ing a legend in archaic characters . The late Mr. Śrīnivāsā cāziar, the numa 
smatist assistant of the Museum , read the legend as Kathacitra . If Katha is 
an abridged form of Kātaka synonymous with Kādava and if Citra again 
is a shortened form of the names Citrakārapuli and Citramėghamsurnames 
of Mahendravarman I — then we may suggest that these six gold coins belong 
to the Pallava king Mahēndravarman . 

48. Elliot, plate I , Nos . 32, 34, 36 & 37. Rangachari s list II , Nos. 1 , 2, 16, 
21, 24 & 28 . 

49. S.I.I. Vol . I , No. 2 - Dharmarāja Ratha, 14 - Dharmarāja Ratha, 18– 
Verse 4, 19 - lines 5 & 9 , No. 21 - Verse A , No. 22 – Line 2 , No. 24 - Rājasim 
hēśvara inscription . Verses 7 & 12 . 
50. Nos . 32 , 34 and 37 . 
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To turn to the Cēļa coinage for a moment, we have examples 
of silver coins of the Cõlas which bear both the Pāņdyan and the 
Cera emblems — the fish and the bow implying thereby that the 
paramount power was vested in the Cõlas.51 Coins too are not 
uncommon on which the legend “ Rāja -Rāja " appears with the 
tiger , and the double - fish , the Pāņdyan emblem This is again 
indicative of the fact that the Pāņdyas recognised the Cõla supre 
macy . 

52 

A similar explanation may be given with regard to the coins 
of Rājasimha ; the fish or the double - fish clearly suggests the recog 
nition of the Pallava supremacy by the Pāņdyas . 

The adoption of the fish on the coins of the Pallavas in the 
time of Narasimhavarman II and the indication that the Pandyas 
recognised the Pallava supremacy , receive additional strength from 
a foreign source -the Chinese annals. We are informed that in the 
8th year K ai - Ywen ( 720 A.D. ) the 8th month , and on the day of 
ting - tch - cow , a decree was addressed to Tchong - chow -men - hia to 
inform him that the king of South India, had sent from afar ( an 
ambassador ) , to render homage and pay tribute, and this ambas 
sador, as (he ) was due to return , he must look after him with the 
greatest care till his departure and act in such a way that his 
hopes might be fulfilled . This ambassador was therefore given 
( by the Chinese Emperor ) a robe of flowered silk , a golden girdle, 
a purse with an emblem in the form of a fish and the seven objects 
and then he was sent away.53 

There is no doubt that the king of South India mentioned here 
is Narasimhavarman II , for it was he who was on intimate terms 
with the contemporary Chinese Emperor . The purse with the fish 
emblem on it attracts our attention . It seems probable that the 
Emperor purposely presented to the ambassador the purse with a 
fish emblem in order to honour the Pallava king by the recognition 
of the fact that the powerful Pāņdyas acknowledged the Pallava 
supremacy in South India . 

In this connection, it may also be noted that the suggestion of 
Köccadaiyan s marriage with the daughter of Rājasimha was per 
haps brought about by the fact that the Pandyan king recognised 


51 , P. 132 , Elliot , Coins of South India ; figs. 88 & 97 of Desikachariyar s 
second list. 

52. Desikachariyar - plate VI, No. 15 . 
53. Toung Pao, Series II, Vol. 5 , pp . 44-45 . 


WEIGHTS AND MEASURES 


91 


the Pallava sway over the south and thought it diplomatic to enter 
into a dynastic alliance with the Pallavas.54 

In the light of these points , the coins bearing the legend 
" Śrībhara " or " Śrīnidhi, ” the bull and the fish are of historical 
value for they are both religious and political in significance. 
Coins bearing the Bull and the legend " Mānapara . ” 

These coins bear on the obverse the bull over which the legend 
" Mānapara " is seen . The legend is very distinct in Elliot s 
drawing . The emblem on the reverse , according to Desikachariyar, 
is a chank on a pedestal within a rayed circle ; 55 but Elliot des 
cribes56 the device as a Maltese cross ( Sun ) enclosed within a 
circle and surrounded by dots , probably representing stars . So 
far , “ Mānapara ” is not found among the birudas of Rājasimha , 
but it is not likely that he assumed this also among his innume 
rable surnames , for Atimāna ( he whose pride is excessive ) dis 
tinctly occurs as one of his birudas on the Dharma Rāja Ratha.57 
Coins with the Bull , " Śrībhara ” or “ Srinidhi ” and other devices . 

We have noticed coins with the bull along with the legend 
" Śrībhara Śrīnidhi on the obverse and one of the following 
emblems on the reverse : --cakra, crescent, chouries , chaitya, a 
state umbrella, a tortoise and a crab . All these may be assigned 
to Rājasimha.58 It is curious why Rājasimha introduced the figure 
of a crab on his coins. 59 Perhaps it indicated the commercial 
activities of the period , the home of the crab being the seashore . 
Similarly the emblem of the tortoise60 was a sign of plenty which 
is supported by the popular phrase " udmbodi āmaitavilndu " 
found in the later Pallava and Coļa inscriptions. 
Coins with the Bull emblem but without the legend 

Certain coins classed as Pallava, bear the bull on the obverse 
and there is no legend above and the reverse is adorned by various 
devices . Excepting the bull we have no other mark on these 
coins to stamp them as Pallava ; therefore, we have to be careful 
in assigning them to the Pallava period.61 


or 


54. Pallavas – Dubreuil, p . 68. 
55. List II, No. 18 , 
56. Elliot, plate I , No. 33 . 
57. Ep . Ind ., Vol. 10 , p . 6 , No. 9. 
58. Desikachariyar s list II , Nos . 5 to 13 , 16 , 21 , 23 , 24 , 27 , 28 . 
59. Elliot s list I , No. 36 . 
60. Desikachariyar s list II , No. 3 . 

61. These refer to the Bull -marked coins of Desikachariyar s list I and 
those having doubtful legends in List II, and No. 27 of the same list . 
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Coins with the two -masted ship. 

Elliot has assigned these coins to the Pallavas . 62 These 
are always found on the Coromandel Coast . We know that the 
Andhras struck their leaden coins with a two -masted ship and the 
Ujjain symbol on the reverse . Rapson describes a similar coin 
with the legend " Śri Puļumáyi ” .63 Since the coins in Elliot s 
list bear a bull , they may be Pallava coins. If so , the maritime 
activities of the Pallavas easily explain the adoption of the ship 
on their coins . However , they might have borrowed the idea 
from the Andhras. 


Coins with the Lion emblem. 

A number of coins with the lion emblem are catalogued as 
Pallava coins.64 The Pallava kings did adopt the lion to adorn 
the seals of a few of their early copper -plates, but all those grants 
come from the Andhra country . And we know definitely that 
the crest of the Pallava kings of the Simhavisnu line was the bull 
and not the lion . Unless there are better indications to prove 
that the Pallavas in the South had also the lion as an emblem , 
we have to be cautious in accepting these coins as belonging to 
them . 


> 


Evidence of Epigraphy on Pallava coins. 

Pallava epigraphy mainly relates to gold coins . Gifts to 
temples were made both in the form of gold weight and in the form 
of coins. Mention of kāņam , palangāśu , tuļaippon pon and vidēļ. 
vidugu pon are found in the Tamil inscriptions. Though pon 
literarlly means gold , in the cases where we have the statement 

nālupon daņdappaduvomānām , " pon has to be interpreted as a 
gold coin of a certain weight. It is interesting to realise that , 
Palangāśu65 was believed to be of greater fineness ; hence we have 
the statement " Palangāśināņu uraippa tuļaippon ” i.e. fineness 
to be the same as that of the old coins. Tulaippon is identified 
by reason of a hole at the centre, which is believed to be a base 
mark certifying the genuineness and fineness of the gold used . 
“ Vidēlvidugu -tulaiyittaśempon " 66 was evidently a gold coin bear 
ing the Vidēlviďugu - mark . 

A kalañju in the Pallava period, as observed already, was in 
circulation as a coin of kalañju weight. 


62. List I , No. 38 . 
63. Rapson— " Coins of the Andhra Dynasty " , p . 22 . 
64. Desikachariyar s list I, Elliot s plate II , Nos . 49 , 53 , 54 . 
65. 278 of 1902 . 
66. 297 of 1902 , 


Note F. - On Hala and Pāțaka . 


Bhikhu hala is noticed both in the Kārle and Nāsik inscrip 
tions and Senart comments on this67 : “ Hala designates in certain 
cases a measure of land ( Ep . Ind . Vol. I , p . 8 , Note) the extent 
of which varies according to the word which precedes and deter 
mines hala ; see dharmahala , Hārītasmrti quoted by Kullūka on 
Manu , VII, 119 ; Vrhaddhala, inscription of Harsha (Ep . Ind . 
Vol. II , p . 125 ," etc. But hala has also the meaning of " cultiva 
ted field ” as in dēvabhõgahala ; compare brāhmaṇānām hala 
ksētra in the Uruvappalli plates ( Ind . Ant . Vol . V , p . 52 text, 
line 23 ) . 

It may interest us in this connection to know that there was 
a tax called “ halikakara . ” In this technical sense Halikakara 
is unknown to the literature on Hindu Administration . Perhaps 
it was a tax imposed on each plough of land, taking the plough 
to be a unit of land measure.68 
Pataka . 

In several Sanskrit inscriptions we meet with the land measure 
Pātaka and I think that this must correspond to the Tamil unit 
Pädagam . 

Ep . Ind .. Vol . XV , pp . 143 , 144 , 280, 283 , 286 , 313 , 314 and 315 . 


67 .. Ep . Ind . Vol . VII , p . 66 . 

68. Fleet, Gupta Inscriptions, p . 134. Ghoshal_ “ Hindu Revenue Sys 
tem," p 213. Ep . Ind. Vol . XIX , p . 21 . 
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WATER SUPPLY AND IRRIGATION 


An important problem . 

The vital problem of providing a good supply of water for 
irrigation concerned both the rulers and the ruled of South India 
which is mainly agricultural and where rivers are not perennial 
but depend on rainfall from time to time . In the different periods 
of South Indian history , successful attempts were frequently made 
to mitigate the difficulties of water supply and irrigation by con 
structing tanks, digging wells, cutting out canals and making sluices 
and embankments. Such constructive works were partly the 
result of state action and partly the outcome of individual bene 
factions . 


Construction of tanks in the days of the Pallavas. 

The amount of work done under the Pallavas in this field is 
tremendous and far -reaching . Epigraphy provides us with the 
names of a number of tanks which were in existence under them , 
several of which continue to exist to this day . These tanks were 
either named after the kings themselves or after some distinguish 
ed chief of the locality . 


Rajatatāka. 

The British Museum plates mention the Rājatatāka or King s 
tank . The queen Cārudēvī made grant of four nivartanas of 
land near the Räjātațāka the recipient of which was the God 
Nārāyana ( Vişnu ) at Dāļūra. The lands and the taţāka seem to 
have existed in a place called Kadaka ? which has not yet been 
identified. The Rājatațāka need not necessarily mean that it was 
a tank exclusively used by the king. Like Rājavīthi which gene 
rally means a public road , it was probably a public tank used for 
irrigation since cultivable lands near the tank were made over to 
the temple . 


1. Ep . Ind. Vol. VIII -— p. 145 . 

2. " The second and third syllables of Ka ( daka ) are injured and the 
true reading of the word may be a different one . The name cannot refer 
to Cuttack in Orissa which is far to the north of the Pallava territory . " Ibid 
Hultzsch . 

3. Cf. The King s Highway. 
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Tiraiyanēri. 

About ten miles to the east of Conjeevaram is the tank now 
known as Tennēri which is said to be a corruption of Tiraiyanêri 
mentioned in the Kaśākudi platest of Nandivarman Pallava Malla . 
The Sanskrit portion of the plates names it Tiralaya Tațāka which 
evidently must have been constructed in the time of one of the 
predecessors of Nandivarman II . There is the belief that Toņda 
mān Iļandiraiyan was the first king of Toņdamandalam which was 
named after him . He was the son of Killi by Pilivaļai , the 
daughter of Valaivanan , the Näga king of Manipallavam . Killi 
is said to have caused a grove and a tank to be made at Kāñci in 
imitation of those in the island of Manipallavam.5 

Mr. C. Rasanayagam Mudaliar6 suggests that the tank dug by 
Killi was perhaps the one referred to in the Kaśākudi plates as the 
tank of Tiraiyan . However, Mr. Sewell has recorded in his Anti 
quities ? that a stone on the tank bund contains an inscription in 
Tamil, stating that the tank was dug by one Tātāchāriār . The 
evidence in the Kaśākudi plates is enough to prove that the tank 
owes its origin to some predecessor of Nandivarman II rather than 
to the individual named Tātāchāriār who perhaps repaired the 
tank in a later age. 


Mahēndra Tațāka . 

Mahendra Tațāka in Mahēndravādi , a village three miles East 
South - East of the Shõļingur railway station on the line from 
Arkāņam Junction to Arcot is to -day a partially ruined tank on 
whose bank stands the cave temple Mahendra Vişnugrham exca 
vated by Mahendravarman I. Mahendravādi seems to have 
been an important place reached by a number of roads all round. 
Regarding the utility of the tank for irrigation the Manual of the 
North Arcot Districts says : " Mahendravādi has a fine tank , the 
date of the construction of which is not known . The tank must 
originally have been larger than that of Kavēripākam , and served 
lands some seven or eight miles distant. The bund wås enormous 
ly high and might be restored to its original height in which case 
a great extent of land could be brought under irrigation ." The 
place Mahēndravāời , the temple Mahēndra Vişnugpham and the 


4. S.I.I. , Vol. II, part III, pp . 351 et seq . 
5. Manimēkalai : Canto 28 , p . 201-207 . 
6. Ind . Antiq . Vol . 52 , p . 79 . 
7. Ant. Vol. Ep. 188 . 
8. Manual of North Arcot Dt. II Ed. Vol. II , pp . 438 et seq . 
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tank Mahendrataţāka all seem to owe their origin to the Pallava 
monarch Mahēndravarman alias Guņabhara.9 


Citramégha Tatāka or the tank of Māmandūr. 

It has been understood that the Citramēgha taţāka and the 
tank at Māmandūr were two different tanks which existed in the 
Pallava kingdom.10 In one of the rock -cut caves at Māmaņdūr 
there are two Cõļa inscriptions, 11 in Tamil referring to the tank at 
the place by the name Citramēghatațāka. It is almost certain 
that it was Mahēndravarman12 who excavated these caves which 
still occupy a picturesque position on the banks of this very tank . 
It is not unlikely that this Citrakārapuli13 had also the name Citra 
mēgha and that the tank owes its origin and name to this great 
Pallava ruler. Instances are not wanting to prove - the Mahendra 
varman chose to excavate his caves on the banks of rivers and 
tanks. The Undavalli caves are right on the banks of the Krşņā 
and so also the Tiricirāppalli caves on the Kävēri, the Mahendra 
vāời cave is situated on the banks of the Mahēndra taţāka like the 
Pallāvaram cave on that of the Pallavaram tank . All this coupled 
with the fact that a part of Mamandúr village continued to be 
known as “ Mahendramangalam ’ till the 14th century14 leads . 
to conclude that the tank at Māmaņdūr also came into being during 
the reign of Mahēndravarman I. 

When I visited15 Māmandūr I had the opportunity of seeing 
the tank almost full. It is by far the largest tank in the whole dis 
trict and I am told it supplies water all the twelve months of the 
year . The depth is very great though , according to Mr. Cox , the 
water -spread is not so extensive as that of the Kāvēripākam tank . 
He further adds16 : - “ The bund rests upon the bases of two hills 
and islets rise here and there in the centre of the reservoir, making 
it the prettiest tank in the district." 


one 


9. Ep . Indica , Vol . IV , p . 152 . 
10. Gopalan Pallavas - p . 155 . 
11. S.I.I. , Vol . IV Nos . 39 & 40 of 1888 - p . 13 . 

12. His inscriptions on the wall of the cave and the architectural style 
of these are the deciding factors . 

13. A Biruda of Mahendravarman found on a pillar built into the thou 
sand - pillared Mandapa of the Ekāmranātha temple at Conjeevaram . 

14. 41 of 1890 , Ep. Ind. Vol. VII , p . 115 . 
15. First week of June 1932 after some showers. 
16. Manual of N. Arcot Dt . Vol . II , p . 305 . 
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Paramēśvara Tatāka . 

The actual construction of this tank named after Parames 
varavarman I is recorded in the Kūram plates17 of the same king. 
It was intended to irrigate all the lands in the newly constituted 
village , Paramēśvaramangalam . 


Vairamēgha Tatāka . 

This is the large and famous tank at Uttiramērür in the 
Chingleput District . Among the numerous inscriptions of the 
place , several of which record endowments made for the mainten 
ance of the tank in the late Pallava and early Cöla periods, not one 
seems to mention specifically the construction of the tank . How 
ever , this does not prevent us from approximately fixing its age . 
On the origin of the tank , Mr. Venkayya remarks18. - " In an ins 
cription of the seventh year of Dantivarman , who is probably 
identical with Dantippõttaraśar, a certain Brāhmaṇa, purchased 
land for constructing a tank at Uttiramērúr ( No. 80 of 1898 ) and 
it is not impossible that this refers to the Vairamégha Tațāka. 
Even if this should not prove true, the fact that the Vairamēgha 
tațāka is first mentioned in an inscription of Dantippõttaraśar may 
at least provisionally be taken to show that the tank came into 
existence during the reign of that Pallava king and that Vaira 
mēgha was one of his surnames .” I am certain that the inscription 
No. 80 of 1898 does not relate to the construction of the Vairamēgha 
tank ; for it 

Syamikumāra Caturvēdi Somayāji 
who purchased a small extent of land for digging a tank 
which to be known 

Svāmikumāra Kuttam ; 
and as kuſtam is only a pond or a small tank , it cannot 
refer to the construction of the large tank Vairamēgha taţāka ; nor 
is there any record to show that this Svāmikumāra Kuțțam was 
renamed Vairamēgha Tațāka at a later date . But I have no hesi 
tation in accepting that Vairamēgha was a surname of Dantivar 
man and from the fact that Vairamēgha tatāka gets mentioned for 
the first time in an inscription of Dantivarman dated in the 9th 
year of his reign , I conclude that the tank must have been con 
structed early in his reign , either by Dantivarman himself or by 
some one under his patronage , and the tank was evidently named 
after the king . We shall have occasion to speak more about this 
tank at a later stage. 


was 


one 


was 


as 


17. S.I.I. , part I, p . 150 . 
18. Arch . Sur , India . Annual Report, 1903-1904, p . 204 , 
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Vali Eri. 

The digging of the tank called Vāli Eri named after its builder, 
Vāli Vadugan alias Kalimūrkha Iļavaraiyan , is specifically recorded 
in an inscription of Dantivarman19 dated in his fifth year and found 
inscribed on the north wall of the cave temple at Kunrāņdārkāyil 
in the present Pudukottah State . The builder calls himself a ser 
vant of Marappiduvinār alias Pēradiaraiyar . It is clear from this 
that he was the servant of a Pallava feudatory . I saw a number 
of tanks in the vicinity of the village when I visited Kunrāņdār 
köyil, but could not succeed in finding out which of them is the 
Vali Eri. 


Mārppidugēri. 

At Alambakkam , not far from Tiruvellarai in the Trichino 
poly District, there was , as recorded in the inscriptions of the 
place, a tank called Mārppidugēri. We shall see presently that the 
Tiruvellarai well which was dug by a Pallava feudatory in the 
fifth year of Dantivarman was named Märppidugu Perunginar 
obviously after the surname of the Muttaraiyar chiefs who were 
ruling these parts of the Pallava kingdom . 

K. V. S. Aiyar says : 20 " It is just possible that both the Mārp 
pidugēri of Alambākkam and the Mārppidugu Perungiņar of Tiru 
vellarai came into existence at the same time and were named 
after the same person .” The fact that Alambākkam was called 
Dantivarmamangalam and that the Kailāsanātha temple at the 
place was built by Dantivarman , 21 make us believe that the Mārp 
pidugēri was also constructed in the reign of the same Pallava 
king.22 


Vellēri and Tumbānēri. 

Two other tanks are mentioned in an inscription of Dantivar 
man dated in his 49th year, 23 One is called Vellēri and the other 
* Tumbānēri and both were no doubt irrigation tanks supplying 
water for the fields in and near the village of Gudimallam in the 
present North Arcot District. 


19. 348 of 1914. See also the Pudukottah Inscriptions. 
20. Ep . Ind . Vol. XI , p . 156. 
21. 723 & 727 of 1909 . 
22. 226 of 1903 and Ep. Ind . Vol. XI. 
23. 394 , 397 & 404 of 1905. 
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The Tank at Kāvērippakkam . 

The big tank at Kāvērippäkkam , which has a bund four miles 
long , north to south , must have been constructed about the time 
of the Pallava king Tellárerinda Nandippöttaraiyar. That the vil 
lage of Kāvērippākkam is as old as the 9th century is clear from 
the Pallava as well as the Bāņa inscriptions.24 n the inscriptions 
of Nạpatungavarman and Kampavarman , the place is called Avani 
nārāyana Caturvēdimangalam named after Nandivarman III who, 
as we know from the Kalambagam25 had the surname Avani 
nārāyana . From the inscriptions of the time of Parāntaka 1,26 we 
learn that the tank committee of the village was very busy with 
the management of the tank at Kävērippākkam . The tank, there 
fore , must have come into existence some considerable time before 
Parāntaka s rule . And it is quite possible that it was dug during 
the reign of Nandivarman III . 


Marudādu Ēri. 

The village of Marudádu in Venkunrakóttam (Wandiwash 
Taluk of North Arcot District ) seems to have had a tank used 
for irrigation as evidenced by an inscription27 on a slab lying in 
the tank and dated in the twelfth year of Nạpatungavarman. Since 
the record speaks of additions and repairs made to the tank by a 
feudatory of Nộpatunga, it is clear that the age of the tank is very 
much earlier than the reign of Nệpatungavarman . 


Kanakavaltı Tatāka. 

An inscription28 on the inner wall of the Perumā! temple at 
Kāțțuttumbūr alias Śõlapuram in the present Vellore Taluk of the 
North Arcot District , records in the 23rd year of the late Pallava 
king Kõvijaya Kampavikramavarman , the building of this Vişnu 
temple which was given the name " Kanakavalli Vişnugrha." The 
inscription further states that lands under the Kanakavalli tank 
were endowed to the same temple for its maintenance etc. Since 
the temple must have been named after the builder kanakavalli. 
( See Hultzsch s discussion on Śõļapuram Inscriptions of Kampa 
varman .) I take it that the tank was also constructed by the same 
person Kanakavallī. 


24. S.I.I. , Vol. III, part Ip. 95 . 
25. Nandikkalambakam , v . 3 of Intr . and v . 18 , 22 , 64 & 66 , Text . 
26. 693 of 1904. 
27. 417 of 1912. 
28. Ep . Indica, Vol . VII , p . 93. 
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Apart from the above -mentioned tanks, a few more Pallava 
inscriptions contain references to tanks which formed the bounda 
ries of lands endowed to temples and to Brahmans. Among the 
boundaries indicated in the Udayēndiram plates of Nandivarman 
Pallava Malla , we have the names of three tanks, viz . , Cakratīrtha, 
Uragahrada ( the serpent lake ) , and Sindhuvārahrada ( a lake 
surrounded by Sindhuvāra trees ) . These tanks seem to have be 
longed to the North Arcot District. Another tank by name Kar 
vādi Ēri is mentioned as the eastern boundary of some tax - free 
land appearing in an inscription of Kampavarman at Tiruvorri 

No trace of this tank is found anywhere near Tiruvor 
riyūr . 


yür. 29 


Sources of supply to the tanks . 

These tanks were either solely rain -fed or fed by rivers by 
means of channels. According to the Kūram plates , Paramēśvara 
tațāka at Paramēśvaramangalam in Panmānādu of Manayir -kõt 
tam was fed by the river Pālāru by means of the Perumbidugu 
channel dug in the reign of Paramēśvaravarman I. It was the Cey 
yār that was and is the source of water supply to the Vairamēgha 
alias Uttiramērür tank. The extensive tank at Kāvērippākkam 
was fed by the Pālāru by means of a channel which , according to 
the District Manual, 30 is much silted up in the course of years . 


Wells , 


I have given an almost exhaustive list of tanks which were 
distributed in the various parts of the Pallava kingdom and now I 
turn to the next artificial source of water supply , viz . , wells . Wells 
are used both for drinking and domestic purposes and for irriga 
tion . Well irrigation no doubt extends but slowly . Still it was 
as common in ancient days as it is to- day . 

The earliest mention of a well in the Pallava charters is found 
in the Prākṣt record of the queen Cārudevī . It mentions a drink 
ing well Pānīyakupa near the king s tank which has already been 
noted.31 The Pallava charters of the 7th and 8th centuries relat 
ing to Brahmadēya and Dēvadāna gifts record royal permission to 
dig wells , small and large, in the respective villages concerned : 
turavu kinaru edukka peruvadāgayum . 

This was 

one of the 
important privileges enjoyed by the Brahmadēya and Dēvadāna 
villages. The Tandantottam plates of Nandivarman Pallava Malla 


29. 372 of 1911 . 
30. North Arcot District Manual : Vol. I, p . 438, 2nd ed . 
31. Ep . Ind ., Vol. VIII, p . 145 . 


C 


WATER SUPPLY AND IRRIGATION 


101 


and the Vēlūrpāļaiyam grant of Nandivarman III state definitely 
that the two respective villages obtained royal permission to dig 
wells within the village. 

The construction of a well by a subordinate of Dantivarman 
is recorded in one of his inscriptions.32 This well is still in exist 
ence and is known at present as the “ Nālumūlai kēņi. I had the 
opportunity to go to the spot and examine the well myself, and a 
description of the same will enable the reader to judge the artis 
tic taste of the people then even in the construction of a well. 


Märppidugu Perunginaru . 

At a distance of fourteen miles to the North -West of Trichino 
poly is the interesting village of Tiruvellarai, famous today as a 
Vişnusthala . Outside the enclosures of the Pundarikākşa Peru 
māļ temple and at a distance of fifty yards from the rock - cut cave 
is the beautiful well about thirty -seven feet square . 

The inscription on the margin of the well is in an excellent 
state of preservation and its object is to record the construction 
of the well known as the Mārppidugu Perunginaru by Kamban 
Araiyan , the younger brother of Visaiya Nallulán of Alambākkam . 
The work was commenced in the fourth year and completed in 
the fifth year of Dantivarman . The shape of the well is that of a 
Svastika with four entrances and hence the present name Nālu 
mūlaikkēņi. From each entrance a flight of steps leads to the 
interior of the well. On the inner face of each of the portals are 
sculptures which by their appearance are very ancient and must 
have been carved at the time when the well was built . The portal 
on the northern side has Śiva and Parvatī seated with other dei 
ties and flanked on either side by a Nandi. On the southern en 
trance are found the Saptamātņkas while the eastern side is adorn 
ed by the figure of Yoga Narasimha. The western side has the 
image of a king with a sword , followed by a horse and some 
warriors. 

Mārppidugu was a title borne by the Muttaraiyårs ruling in 
these parts about this time as feudatories of the Pallavas, and it 
may be that Kamban Araiyan , the builder, was either a subject of 
the Muttaraiyar or a member of the Muttaraiyar family itself . 
Hence the name of the well Mārppidugu Perunginar , ( Pl . X. 
fig . 19 ) . 

Though there are inscriptions on the margin of this well re 
lating to repairs done about the 13th century , still it does not 


32. Ep . Ind ., Vol. XI , p . 145 . 
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look as if the well has undergone any radical change. The size of 
the well suggests that it was used both for supplying water to the 
temple and for irrigating the devadāna lands near it . Even now 
the water is good and wholesome and with a little cleaning it could 
be used for drinking purposes . 


METHODS OF IRRIGATION . 


Canals . 
Irrigation by means of canals was widely in use . 

There were 
large channels allowing water straight from rivers to irrigate ad 
jacent fields and these river channels were known as -Arrukkāl.33 
The Nâţtukkāl, i.e. , district channel, of the Kūram plates34 of Para 
mēśvaravarman I evidently had its source from the Pālār and 
irrigated the fields in the Urrukkāțțu kõttam . Two Tamil inscrip 
tions of the Cola period , 35 which come from Uyyakondán Tiru 
malai, a village three miles to the west of Trichinopoly , mention a 
channel called Vairamēgha Vāykkāl. 

The name of the channel and the fact that the village situated 
on its southern bank was called Nandivarmamangalam , a Brahma 
déya famed after Nardivarman II or Nandivarman III, mark the 
Pallava influence in this part of the Trichinopoly district and indi 
cate that the channel was dug sometime in the 8th century and 
was named after Dantivarman alias Vairamėgha. 

I may now venture the suggestion that the present Uyyakon 
dān Vāykkāl which is one of the irrigation channels which take off 
from the Kāvēri and which supplies water to the town of Trichi 
nopoly , is the original Vairamēgha Vãykkāl of the Pallavas. 

There were canals dug from rivers to feed tanks which in 
turn were used as main sources of water supply to the fields by 
means of branch channels . Such a canal was the Perumpidugu 
Vāykkāļ dug from the river Pālār feeding the Paramēśvara tatāka 


33. Kaśākuļi plates, S.I.I., Vol. II, part III, p . 352, line 116. 
34. Kūram grant, S.I.I. , Vol . I, p . 150 , line 67 . 

35. 458 of 1908 : -On the South wall of the Ujjīvanāthaśvāmin temple 
records gift of land for offerings to the temple of Tirukkarukudi Para 
mēśvara in Nandivarmamangalam , a Brāhmaděya on the southern bank by 
Parântakan Mādēvadiga! alias Sembiyan Mādēvi . Mentions the channel 
Vairamēgha Vāykkāl. 466 of 1908 : On the rock near the north - east corner 
of the central shrine in the same temple. A damaged record . Records gift 
of gold for the purchase of a land by a certain Mayilaittīņşan . Mentions the 
channel Vairamēgha Väykkal, 
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in Paramēśvaramangalam . Branch channels from main canals and 
tanks were variously known as Kurangu , 36 Kāl , or Kilaikkäl 37 
and Ödai.38 The Ganapati Vāykkäl39 and the Srīdhara Vāykkāl40 
mentioned in the Uttiramērār inscriptions were obviously branch 
channels dug from the Vairamēgha tatāka and irrigating the fields 
in and around Uttiramērür . 

The method of irrigating fields through inundation canals is 
very ancient. Shallow cuts are made through the river bank into 
which the water flowed when the level of the water in the river rose 
higher in the floods which occur eyery year . We can find that 
usually the heads of inundation canals are made on the true bank 
of the main river from which they draw their supply , and men 
learnt by experience to choose those spots for the heads of inunda 
tion canals which were secure from the full force of the current 
during the inundation , 

Irrigation by means of inundation canals was common in the 
days of the Pallavas . Nandivaraman Pallava Malla permitted the 
Brahmins of the newly constituted village of Ēkadhiramangalam to 
make Vellakkál on the banks of the rivers Vēgavati and Pālār and 
irrigate all the fields within the village.41 

Spring channels are temporary means by which water is sup 
plied to the fields when the rivers are fairly dry during the hot 
weather . They are made on river - beds and the supply is very 
limited. Even now such channels are found on the beds of Pālār 
and other rivers of South India and the Küram plates record the 
permission given to the donees to dig Urrukkāl ( spring channels ) 
from the beds of the rivers Pālār and Vegavati.42 


Picotahs and Baskets . 

Ettampulam 43 and Ettapādam44 are lands irrigated by means of 
picotahs which consist usually of a bucket of earthenware or lea 


36. Ikkälkalil kudai iraittum kurangaruttum . S.I.I., Vol. II, part 3 , 
p . 352, line 18 . 

37. Ep. Indica , Vol . V , p . 49 . 
38. Bāhūr plates, Ep. Indica , Vol. XVIII, p . 5 . 
39. 11 of 1898. Ganavati Vāykkāngarai engaļ pādagam . 

40. Ibid . 64 and 17 of 1898. Śrīdhara vāykkälin karai irunurru nārpadu 
kuliyum . 

41. S.I.I., Vol. II, part III, p . 352, line 116 . 
42. S.I.I. , Vol. I , p . 151 , line 80 . 
43. Kilaputtūr inscription of Kampavarman . 116 of 1923 . 
44. Ep. Indica , Vol. V , p . 49 . 
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ther hung to a pole which can oscillate in a vertical plane ; the short 
end of the pole is counterbalanced by a weight, usually a clod of 
earth or an old grindstone, so that the bucket when full, requires 
but little force to raise it . The person who works this contrivance 
stands at the edge of the well and uses his weight to depress the 
bucket into the water when with but little force , it rises to the 
level where the water is delivered. I am not in a position to des 
cribe the exact nature of the kurrēttam45 mentioned in the Pallava 
charters . Very likely it was similar to the one described above 
and was a small picotah as against the one which was known by 
the name pērēttam , 16 i.e. , large picotahs. A particular area of fields 
was very often fed by more than one picotah . This depended on 
the extent of the area cultivated and the size of the well or tank . 
Of two inscriptions from Tiruvorriyūr, one of Aparājita talks of 
Onriru pērēttabhūmi, the land irrigated by one or two picotahs, 
and the other of Kampavarman , 17 of lands to be irrigated by four 
picotahs tengēri innilattirkē nalēttameduppadāga --the lands on 
the banks of the Tengeri to be irrigated by four picotahs. The 
grant which was made by Pallava Malla at the request of Udaya 
candra consisted of the village of Kumāramangala vellattūr which 
belonged to the district called Paścimāśraya nadīvişaya - and of 
two water -levers ( Jala -yantras ) in the neighbouring village of 
Korragrāma which were added in order to supply the former vil 
lage with means of irrigation . No information is furnished regard 
ing the type of Jala -yantra that was used in the village. It may 
be that these Jala -yantras were similar to the mills spoken of by 
Kautilya 48 

Irrigation by means of baskets49 was as popular as by means 
of picotahs, the only difference being that the area under irrigation 
by the former method was comparatively small . 


Construction of sluices. 

Sluices are generally mechanical contrivances by which water 
is let out from the main canals into other branches, so that every 
one may have an equal supply of it . Sluices are also used for sur 
plus vents . They are usually constructed on the tank bund to per 
mit the flow of surplus water and keep the tank intact from burst 


45. S.I.I. , Vol . II part III , p . 352, lines 118 & 119 ; and S.I.I. , Vol. I , page 151 
46. 180 of 1912 . 
47. 372 of 1911 . 
48. Arthaśāstra, Book II , ch . 24, (ed . Shama Sastri, 1924 , p . 117 ) , 
49. S.I.I. , Vol. II, part III, p . 352 , line 118 : “ Ikkālkaļil kūdai iraittum. " 
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ing owing to overfulness of water . Kalingu in Tamil is commonly 
understood to be a sluice. The Marudādu inscription dated in the 
twelfth year of Nrpatungavarman differentiates between kalingu 
and tūmbu . 50 It says that an individual Kongaraiyar- ninraperumā! 
constructed a kalingu for the ēri at the place and also repaired the 
tūmbu therein . Tūmbu may stand for a sluice or an outlet, for 
a vent in a sluice and also for a channel for irrigation , and in this 
particular inscription it may be taken to be a channel for irrigation 
which perhaps got silted up causing the necessity for repair . 

Another inscription of the same reign dated in the sixth year 
from a village called Valuvur51 in the North Arcot District, speaks 
of the construction of a tūmbu or sluice by Maramilibānar, son of 
Mannaravar of Mūnavarnāļu . Dr. Hultzsch has edited a very late 
Tamil inscription from a rock at Tandalam , a village in the Kār 
vēținagar , a zamindari four - and - a -half -miles west by north of 
Arkonam Junction . The inscription is not that of any known Pal 
lava king of the imperial line, but belongs to the tenth year of one 
Sätti , the king of the Kādavas. What is interesting is that it re 
gisters in two verses the building of a sluice by śātti for the tank 
at Tandalam.52 

Six miles north of the famous Kodumbāļūr in the Pudukottah 
State is the place called Rāśāļippatti where there is a big ruined 
irrigation tank ( alindukiờakkum kāmimai) 53 in the midst of which 
there is what is called a sluice which according to an inscription 
on the stone there, was built by Pullayakadamban , son of Aridan 
pullan , in the twenty - fifth year of Nandippottaraiyar, probably 
Nandivarman Pallava Malla , 54 I am inclined to take this karku 
mili to be a stone aqueduct rather than a sluice as a result of 
the description given to me of it by the people residing at Kodum 
bālūr when I visited the place . We have to differentiate between 
an aqueduct and an ordinary sluice, because the former is used 
for conveying a canal over a river. 


Kurranvāy or head - sluice . 

The head - sluice , as we understand it , is a regulator . The 
masonry work at the point where a canal takes off from a river is 


50. 417 of 1912 : “ Marudāțțērikkalinguśevittu tūmbu pudukkuvittār 
Kongaraiyar - ninra peruman ." 

51. 68 of 1908. 
52. Ep. Ind . Vol. VII , p . 25 . 
53. Pudukottah Inscriptions, p . 10 . 

54. Ibid . , No. 16 , p . 10 ; " Śrī Nandippóttaraiyarku yāndiruppataindāva 
du Śrī Aridanpullan Magan Pullayakaļamban seyvitta karkumili. ” 

P. - 14 
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called the head - sluice or regulating bridge ; its object is to con 
trol the supply entering the canal. Kūrranvāy, vāyttalai, talaivāy, 
and mukavāy of our inscriptions are to be identified with head 
sluices. The donees of the village of Dayămukhamangalam re 
ceived the sanction to construct a head of water ( uvanri) above 
the main sluice ( kurranyāy ) for the maintenance of which three 
shares of the cultivable lands within the village were allotted.55 

The Kuram grant makes a difference between väyttalai and 
talaippēlai which also occur in the Rāyaköța copper plate of 
Skandaśisya.56 Dr. Hultzsch leaves talaippēlai untranslated . We 
know that pēlvāy stands for a large mouth and it may be that 
talaippēlai is another term for unvanri or the head of water which 
according to the Kaśākudi plates, was constructed above the head 
sluice. 


The maintenance of irrigation . 

The actual duties concerning the maintenance of irrigation 
works rested on the village administrative authorities, namely, the 
Sabhā and its committees . Constant repairs had to be done to 
sluices and tanks. The silt which was borne in suspension in the 
water of tanks, while it was often a source of abundant advantage 
to the fields, was not infrequently the cause of much trouble in 
tanks and channels for irrigation purposes . It was always neces 
sary to prevent too much deposition of silt in the tanks and chan 
nels where it impeded and sometimes choked the discharge. Large 
endowments were made to keep the tanks and channels free from 
silting , and scrupulous care was taken to excavate and deposit the 
silt on the tank bund . If it was a large tank small boats were used 
to carry the silt to the tank bunds.5 


The Tank Committee . 

We hear of the existence of a special committee for the 
management of tanks Erivāriya perumakka ! only from the 
Uttiramērür inscriptions of the later Pallavas and for the first time 
in the reign of Dantivarman . The numerical strength of the tank 
committee is nowhere stated , but that its members changed every 
year is known from the phrase ayva -vāņdu - ērivāriyapperumak 
kalē 58 i.e. , the members of the tank committee for each year . 


55. S.I.I., Vol II, part V , page 521 , line 29 ; and page 528, line 220. 
56. Ep . Indica , Vol . V , p . 49. 
57. Ep. Indica, Vol. V. Rāyaköța copper plate of Skandaśişya , p . 52 . 
58. 65 of 1898 , S.I.I., Vol . VI. 
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The duties of this committee are apparent from its name and 
it was directly under the management of the village assembly, being 
entrusted by the latter with all the endowments made in 
favour of tanks . If the endowment consisted of gold , the com 
mittee undertook to invest the money in the best possible manner 
and according to the rate specified by the donor and with the income 
therefrom meet the expenses for dredging the tanks thrice in the 
year , in some cases twice and even every month as noted in the 
agreement. In the case of lands, the committee looked after their 
cultivation and utilised the income accordingly . 


The Nature of the Endowments. 

As observed above , the endowments for the maintenance of 
irrigation works consisted of cultivable lands, gold and paddy . I 
have already referred to an inscription from Gudimallam59 dated 
in the 49th year of Vijaya Dantivikramavarman registering the 
gift of land called Nandikundil to the tank Vellēri. Out of the 
produce of this land were to be met the charges for digging pits in 
the tanks and depositing the silt on the tank bund . Another 
inscription of the same king dated in the ninth year speaks of 
an endowment of gold by a resident of Kaccippēdu ( Kāñcī ) for 
dredging the Vairamēgha tank ; the sabhā ordered that the 
proceeds of the endowment must, without being spent for any other 
purpose , be utilised every month by the Vāriyar of the year for 
dredging the tank (kuli -kuttuvadāga ) . On the southern wall of 
the Vişņu temple at Ukkal (Chingleput District) there is a record 
of the fifteenth year of Kampavarman61 stating that the sabhã of 
Ukkal received 1000 kādi of paddy from Sadaiyan ( a resident of 
the village ) and agreed to collect 500 kādi yearly as interest on 
the 1000 kādi and hand it over to the annual committee (Samvat 
sara Vāriya perumakka !) . Dr. Hultzsch s translation of Ērikatti 
Ikuttuvipponmānöm as “ the closing of the sluice of the tank to 
collect water for irrigation ” is not correct ., It should be read 
" Ērikku ațți Ikuttuvippāmānām ," in which case the sense would 
be that the sabhā undertook to collect and deliver to the annual 
committee the accrued interest of 500 kādi of paddy each year 
intended for the maintenance of the tank . Thus, there is no men 
tion of the closing of any sluice . 


59. Ep . Indica , Vol . XI, p . 225 . 
60. 74 of 1898 , S.I.I. , Vol . VI , p . 166 . 
61. S.I.I. , Vol. III, part I, p . 9 , 
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The Maintenance of the Vairamēgha Taţāka . 

The maintenance of this large tank, Vairamēgha, was a special 
feature of the administration of Uttiramērür in the time of the 
later Pallavas and continued to be so in the early Cola period . 
Great attention was bestowed upon it both by the tank committee 
and by the villagers themselves . Private endowments were made 
in the reign of Dantivarman and those of his successors . Since the 
Ceyyār which feeds the Uttiramērür Tațāka is a very impetuous 
river , it is apt to send into the tank large amounts of silt when it 
is in floods, so that we are not surprised to find a large number 
of inscriptions of Vijayakampavarman registering gifts in the 
name of the Vairamēgha Tațāka . 

No. 85 of 1898 , dated in the eighth year of Kampavarman : 
The sabhā at Uttiramērúr ordered that some fines accruing from 
certain defaults were to be set apart for the Vairamēgha Tațāka. 


No. 11 of 1898 : In the tenth year of Kampavarman a mem 
ber of the ruling committee named Agniśarma Kramavittan 
Sõmayāji, gave a pādagam ( 240 kulis ) to the south of Uttiramèrür, 
west of Paramēśvaravadi, and on the bank of the Ganapati 
Vāykkāl for the annual dredging of the Vairamēgha Taţāka. The 
endowment was entrusted to the tank committee who undertook 
to manage the cultivation of the land and with the income there 
from , to dredge the tank , 


No. 42 of 1898 : One Aparajita of Tolürnādu , Ikkādu Köttam 
entrusted 100 kalañjus of gold to the sabhā at Uttiramērür, in the 
15th year of Kampavikramavarman , so that the annual interest 
therefrom , i.e. , 200 kalañjus ( 20 per cent.) might be utilised for 
dredging the Vairamégha Tațāka for three months in the year , 
beginning with Ānī. 


No. 90 of 1898 : In the 15th year of Kampavarman s reign , the 
Uttiramērür sabhā received from Dēvandai Kalukkunran , 100 
kalañjus of gold and 28 kādis of irai paddy, to be utilised for 
dredging the Vairamēgha tank . This inscription records that the 
sabhā of Uttiramērur should let the money on interest at 10 % 
and receive an interest of 3 kādis of paddy for the year on the 28 
kádis . These 10 kalañjus of gold and the 3 kādis of paddy should 
suffice to meet the cost of labour for dredging the tank for two 
months every year from Vaikāśi . 

No. 65 of 1898 : In the 18th year of Kampavarman , the 
Uttiramērür sabhā received 100 kalañjus of Urkkar semmai gold 
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from Manni Päkkilan of Terkkilangădi and also 20 manais . The 
sabhā entrusted the gift to the tank committee , which agreed to 
invest the money on a reasonable rate of 15 % and utilise the in 
come both from the gold and the land for dredging the Vairamēgha 
Tațāka. 


No. 84 of 1898 : This is dated in the 21st year of Kampavar 
man registering the gift of 200 kalañjus of gold which was happily 
received by the sabhā from the local temple . The interest of 30 
kalañjus on this 200 kalañjus was utilised for dredging the Vaira 
mēgha Taţāka and depositing the silt on the tank bund . 


Administrative control of water supply. 

Construction of channels for conducting water from rivers and 
tanks and the digging of large wells for purposes of irrigation was 
strictly under administrative control. If it was a private individual 
that wished to dig a tank for irrigating his fields, he had to get the 
formal sanction of the village administrative authority by paying 
a small sum of money which was known as Ulliyakkūli 62 (Ulli = 
well diggers ) ; and in the case of a whole village wishing to direct 
water from main canals and rivers, it had to get the permission of 
the central government. We find in the Kaśākudi plates the king , 
after granting the donees permission to dig river channels and 
inundation channels for conducting water from the Ceyyāru , 
Vehkā and the tank of Tiraiyan , strictly laid down the order that 
those , evidently the people in the neighbouring villages, " who 
take and use ( the water ) in these channels by pouring -out baskets, 
by cutting branch channels or by employing small levers, shall 
pay a fine to be taken by the king : Ikkālkalil kūdai iraittum 
kurangaruttum kurrettam panniyum koņdār kokkol!um dandap 
paļuvadāgavum . " 63 

Another method by which administrative control of water sup 
ply was secured by the king was by the tax called " Nērvāyam 
which is mentioned among the parihāras of dēvadāna and brahma 
dāya villages. It was a tax on the excessive consumption of water . 
( Nēr - excessive; and Vāyam - water ). It seems to be that each 
tenant or landlord was entitled to enjoy a certain legitimate quan 
tity of water for irrigating his fields and any excess of ater re 
quired by him was provided on the payment of a tax which was 


( 


62. S.I.I. , Vol. II, part III, p . 352, line 122 . 
63. Ibid ., lines 118-119 . 
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known by the name Nervāyam , 64 and which in a sense may cor 
respond to our meter tax . 

Sennīrpodivi occurs in a stone inscription of Nạpatunga 
which records that a piece of land was endowed as an arcana 
bhõga and several items of revenue therefrom were made over to 
the temple , among which sennirpodiyi 65 is mentioned . This 
seems to be the same as sennīrvețți of the Anbil Plates of 
Sundara Cāļa . 66 

Sennir means fresh water , and podiyi may be consider 
ed to signify gathered or stored by damming the water -ways. 
" Vetti ’ is clearly free labour. Thus while śennirvețți ’ implies 
free labour on flood banks and temporary dams, śennīrpodivi 
points to the storage of flood water in tanks, ponds and so on fed 
by channels from rivers . 


6 


In spite of this administrative control of water supply , we have 
already seen that enough and more encouragement was given 
to private individuals to construct works of irrigation . Each 
brahmadāya and dēvadāna village received not only permission to 
construct works of irrigation free of charge, but also necessary 
implements and lands to aid such undertaking. The brahmans in 
the Kaśākudi plates were provided with kolkalam and puludi 
pădu - iron implements and dry lands for cutting out channels . 67 


64. Pattattāļmangalam Plates. Ep . Ind . Vol. XVIII , p . 124 and Kandiyūr 
Inscription of Nrpatunga ; 17 of 1895 . 

65. Kandiyūr Inscription of Nrpatunga . 
66. Ep . Ind . XV , p . 72 . 

67. " Ikkālkalukku , kolkalamum puludipadum peruvadagavum " -- S.I.I ., Vol. 
II , Pt . III , p . 352., Kol - working in iron , Kalam - weapon , Tamil Lexicon , 
Vol. II — University of Madras. 


NOTE G.On the Antiquity of Alambākkam . 


This is an ancient and important place , the history of which is 
easily deduced from its inscriptions. The village is situated twelve 
miles from Lālguļi in the Trichinopoly district and is now known 
by the original name Alambakkam . But it seems also to have 
been known by different names in the different periods of South 
Indian History . During the time of Nandivarman Pallava Malla, 
the village was known as Alambākkam and continued to be so up 
to the 5th year of Dantivarman , for the Tiruvellarai inscription of 
Dantivarman refers to Visaiyanallūlán of Alambākkam whose 
brother built the well at Tiruvellarai, a village not very far from 
Alambakkam . 


From the Cõla inscriptions ( 705 of 1909, 706 of 1909, 711 of 
1909 , 712 of 1909, 715 of 1909 and 720 of 1909 ) of the times of 
Rājakēsarivarman and Parakēsarivarman , we learn that the village 
of Alambakkam was known as Dantivarmamangalam and that it 
was a Brahmadaya on the northern bank of the Kāvēri. 

There are two inscriptions (Nos. 723 and 727 of 1909 ) from 
Alambakkam , which contain references to Danti, though they can 
not be said to belong to the time of Dantivarman on the basis of 
palaeography. In these two inscriptions Danti evidently cannot 
refer to the Pallava king of that name but to the deity of that same 
name . The Śiva shrine in the village is even today known by the 
name Dantīśvara . 


Although these two inscriptions are later ones, yet they are 
important to us for they throw light on the origin of the Kailasa 
nātha temple of the place. Since it has already been proved that 
Älambakkam was directly under the sway of the later Pallava 
kings and that we definitely trace the influence of Dantivarman 
on epigraphical evidences, it is certain that the Śivą, temple of 
Alambākkam was built by Dantivarman . 

The name Dantivarmamangalam , the name of the linga, 
Dantīśvara, and the existence of the Mārpidugu Eri at Alam 
bākkam sufficiently point to the fact that the village of Alam 
hākkam attracted the attention of the Pallava king Danti, who 
not only built a shrine there and named the deity after himself, 
but also endowed lands to it. 


CHAPTER VIII 


FAMINES 


An early reference to a famine in Kañci. 

Despite the economic stability of the villages in the Pallava 
country , famines were not unknown in the history of the period . 
The prosperity of an agricultural country depends on its rainfall; 
untimely, insufficient or excessive rainfall over large areas is sure 
to usher in a severe famine, and South India has always been 
subject to these dangers. 

The city of Kāñci is described in the early work Manimēkalai 1 
to have been severely affected by a famine owing to failure of rain 
fall. Manimekalai, the Buddhist nun , was instructed to go to the 
city for the purpose of relieving the distress , and with her in 
exhaustible bowl she is said to have sustained all the living be 
ings there . The incident, whose historicity we need not discuss at 
present, is said to have taken place when Kāñci was still a Cola 
viceroyalty and before the Pallavas established their power in the 
place. 


The account in the Periyapurānam .? 

More important to us is the account in the later work 
Periyapurānam of a severe famine in South India during the time 
of Appar and Sambandar. Let us narrate the event here . While 
Appar and Sambandar were residing in their respective mutts in 
Tiruvilimilalai, there was a devastating famine in the kingdom 
owing to insufficient rainfall and lack of floods in the Kávēri as a 
result of which several lives suffered . Appar and Sambandar 
prayed for safety, and moved by their prayers, the God Siva ap 
peared before these two religious men and informed them that 
He would give each of them a few coins daily so that their fol 
lowers might be fed . Accordingly , a few coins were seen every 
day on the eastern and western Pīțhas of their respective mutts . 
With this money the two saints bought provisions and other arti 
cles and with the cooked food fed a number of Saiva devotees . 
Sambandar once questioned his cooks as to how it was that the 


1. Manimekalai, canto XXVIII . 

2. Periyapuränam , Tirunāvukkarasu Nayanār Purāņam , Verses 255, 256 
Saiva Siddhānta . - Ed . 
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people in Appar s mutt were fed earlier than those in his own 
Mutt , to which they replied that the shop -keepers demanded a 
discount on the coins given by him whereas Appar s coins were 
accepted without any discount. Realising that the cause of this 
was that Appar was doing manual labour in addition to singing 
the praise of God , Sambandar resolved to pray that he might be 
served coins which would be accepted without discount. The next 
day he went into the temple and prayed until Śiva endowed him 
with the right coins. It is further observed in the text that the 
prayers of these two devotees eventually brought on showers of 
rain resulting in the final disappearance of the famine. 


The basis of the above account. 

This information about the famine and its consequences can 
not be treated lightly, for they are based on the hymns of Appar 
and Sambandar . The latter s padigam sung before the God at 
Tiruvilimilalai which was then included in the Pallava kingdom 
contains not only an appeal to the deity of the place to favour him 
with coins that would be exchanged without discount, but also the 
Saiva prodigy s prayers for safety and protection , 3 fully justifying 
the occasion and the event described in Periyapurānam . 


The famine an after - effect of war . 

We have enough reasons to believe that the Pallava kingdom 
was subject to an intensive famine about this time . Though the 
Periyapurānam describes the immediate cause of the famine as 
drought, the ultimate cause is not far to seek . 

Destruction and poverty are the inevitable results of a long , 
continuous and serious fighting. The continuous warfare between 
the Cāļukyas and the Pallavas, the wars of Narasimhavarman I 
against Pulikesin II and those of Parameśvaravarman I against 
Vikramăditya I , though the last ended in a defeat of the Cāļukyan 
king at Peruvalanallūr, produced many unhappy results , especially 
on the economic stability of the kingdom . One can imagine the 
intensity of the fighting when one reads the description of the 
battle of Peruvalanallur in the Kuram plates of Paramēśvara 
varman I. 4 


<< 


3. " Vāśi tīravē kāśu nalguvīr 

Māśin Milalaiyir, yēšalillayē " 
Kāman vevavor tūmakkaņņinīr 
Nāmam Milalaiyīr, șēmam nalgumle ," 

(Saiva Siddhānta . - Ed ., p . 148 ) . 
4. S.I.I. , Vol. I , page 145 et seq . 

P.- 15 


114 . 


PALLAVA ADMINISTRATION 


This general exhaustion of the state after these wars, added 
to the temporary failure of rainfall, brought about a famine, the 
acuteness of which is well attested by the literary work , Avanti 
sundari kathā , which describes the evils of foreign inroads and 
famine in the Pallava country . The poet Dandin , 5 the contempor 
ary of Rājasimha and the great grandson of the illustrious scholar 
and poet Bhāravi, narrates : 

While the Tamil, the Cõla and Pandya countries became 
disturbed by affliction from enemy rule , family women were 
violated , Agnihotras were stopped, the granaries became empty, 
householders were driven out .... , honour was destroyed , rows of 
trees and gardens were devastated , water troughs were dismantl 
ed , sacrificial sheds were destroyed , the rich were killed , roads 
became bad ..... while Kali was the sole monarch , Dandin , the 
son of Kausiki , his relations dead and lost , deserted by his fol 
lowers, with no means of livelihood, with his purse becoming 
scanty on account of famine wandered all over the country 
etc. ? 


The Kathāsāra sums up the whole description in a single 


verse : --- 


“ Savikriyē purē tasmin para cakroparodhataḥ 

Sa cacārā śubhācāraḥ sarvā murvīmudáradhiḥ ” .8 


We need hardly doubt that the pathetic condition of Southern 
India and its capital Kāñcī described in the Avantisundarī kathā 
was really the consequence of the Pallava -Cāļukya fighting, and 
the Pallava country must have been a victim to this famine some 
time towards the end of the 7th century A.D. 


5. See , however , Keith - Sanskrit Literature, pp . XVI - XVII, for another 
view of the Kathā — K.A.N . 

6. Tasmin , ca antarē paracakra pīdayā paryākulēşu Dramila Cola Pandy 
ēșu , parāměstāsu kulavadhūșu , viratēşvagnihotreșu viluptēșu dhãnyakūțeșu , 
vidrutēşu kudumbiņu Jşmbhitēşva - bhinnāsu maryādāsu , chinnāsvārāmapan 
ktișu , bhagnāsu sabhāprāpāsu paryāstāsu satraśālāsu , nihateşu dhanişu , 
prahatēsu kāpatheșu ( ? ) Dramileșva - iva kalau kārayatyēkarājyam , uparata 
pranaşta bandhuvargaḥ , pradrutaprāyaparijanaḥ , pravrttavrttiksayo dur 
bhikşakşīņakāśaḥ , Kauśikadārako Dandī– dēśāntarānyabhramat. Avasacca 
ciramabhilaşitēşu gurukulēşu , alabhata cānavadyām vidyām , " etc. 

7. The text was copied from the palm -leaf manscript in the possession 
of Mr. Kavi. The published text does not contain this description in all its 
details. 

8. Kathāşāra Text- 4 , 
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Confirmation from an unexpected and authentic source . 

Sylvain Lévi, while writing about the missions of Wang Hiuen 
Tse in India , has occasion to refer to Vajrabodhi, the master of 
Amõghavajra, and the former s visit to Ceylon and South India . It 
is an incident in the life of this Vajrabodhi that confirms not only 
our internal evidences for the prevalence of the famine but also 
fixes definitely the date of this critical period in the economic 
history of the Pallavas . I shall translate below Sylvain Lévi s ac 
count of the life of Vajrabodhi: 9 

" Vajrabodhi was the third son of a Ksatriya king of Central 
India , Išānavarman . If the other biographies make him a Brahman 
from Malaya , it is because he came to the Court of China with an 
embassy from that country . I do not know who this king 
Iśānavarman could be . It seems difficult to identify him with the 
prince of that name mentioned in the inscription of Aphsad as the 
contemporary and the unfortunate rival of Kumāragupta of Mag 
hada . Vajrabodhi was born in 661. Vajrabodhi studied at Nāļandā 
until he was 26 years of age . 

Then he made his way as a pilgrim as far as Kapilavāstu in 
689 and he turned towards Southern India the centre of the cult of 
Avalokitēśvara. The king of Kāñcī had been suffering for three 
years from a terrible disaster ; the king Narasimhapõtavarman im 
plored the help of the pious -minded Vajrabodhi, who, by means 
of prayers , brought on rain . 

" A vision ordered him to visit Ceylon and to go and worship 
Manjūśrī in the middle Empire. He crossed the sea and was 
solemnly received in Ceylon . There he worshiped the holy relics, 
particularly the tooth that had been put in the Abhayarāja Vihāra 
where he stayed for six months . Then he departed towards South 
east in order to go to Lankāpura ..... 

Vajrabodhi resumed then the road to South India and was 
there received with as great honour and pomp as on his first pas 
sage through the kingdom . He explained to the king his desire 
to go to China and adore Manjūśri and propagate the doctrine. The 
king tried to turn him from it, alleging the extreme difficulty of 
the voyage ; finally he yielded to his arguments and decided that 
an ambassador should go conforming to precedents to carry pre 
sents to the Emperor. He ordered the general in chief Mi- tcoun -na 


9. The text is in French , Journal Asiatique 1900 May - June, pages 418 
to 421 . 
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to offer in his name a copy in Sanskrit of the Mahā prajñā pāră 
mitä , jewels, stuffs and perfumes. The departure took place with 
great pomp. Vajrabodhi invoked , facing the West, Manjūśrī, and 
facing the East, Avalūkatēśvara . The mission put out to sea , was 
saluted on its departure by the king, the ministers and the multi 
tude . It halted first at Ceylon , which it reached in twenty -four 
hours at the port of Pö - tchi - li. Thirty - five Persian vessels were 
already there, having gone there to exchange precious jewels. As 
soon as the Persian merchants saw Vajrabodhi, they followed him 
in his foot-steps . The king of Ceylon , Śrī - Śaila , hearing of the 
return of the master , invited him to stay in his palace. After a 
month s stay , Vajrabodhi obtained the king s leave and he left , still 
followed by the faithful Persian merchants . A month s sailing 
brought them to Bhõja ( Fuche ) ; the king came before the mis 
sion and presented it with a golden parasol and a golden bed . The 
end of the voyage was disastrous . All the merchants boats were 
scattered by the tempest. Only the vessel which carried Vajra 
bödhi reached the Port. After a very long series of reverses (mis 
fortunes) he landed at Kanton and took the road from there to the 
eastern capital where he arrived in 720." 

Sylvain Lévi fails to identify iśănavarman , the father of this 
interesting personality , Vajrabodhi. Since we have here the dates 
of Vajrabodhi, he could not have been the son of the Maukahri King 
īsānavarman who ruled about 554 A.D. We know that an Isäna 
varman was the king of Kambūja in the early parts of the 7th 
century A.D. He is said to have sent an embassy to China in 616 
A.D. and Hieun Tsang says that Iśānavarman , resided in Iśānapura . 
The Chinese chronicles state that iśânavarman made extensive con 
quests and that his kingdom included thirty towns and that he had 
a magnificent court. It may be that a part of the Malaya Penin 
sula was included within his kingdom . However, we have no defi 
nite proofs to assert that Vajrabodhi was a son of this īsānavarman . 
One valuable point which Lévi has not added in his appendix 
on the life of Vajrabodhi is furnished by Watters in his translation 
of Hieun Tšāng . According to him , Chapter I of Sung -Kao - Seng 
Chuan contains the following information about Vajrabodhi: “ The 
Great Buddhist Vajrabodhi who came to China in A.D. 719 is des 
cribed as a native of the Malaya country adjoining Mount Potalaka, 
the place of Kuan -Yin , his father being preceptor of the king of 
Kancī. " 10 This Isanavarman or the father of the well -known Bud 


10. Yuan Chwang - Watters. Vol. II, p. 231. 
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dhist Vajrabodhi and the Preceptor of King of Kāñci, evidently a 
Pallava king , must remain for the present in obscurity until more 
information is forthcoming, probably from the Chinese sources 
themselyes, to identify him with some certainty . 

Let us now concentrate on the passage which connects with 
his contemporary South Indian king. The above account from the 
life history of the Buddhist undoubtedly speaks of a drought as a 
consequence of which there was a famine and suffering in the king 
dom under Narasimhapõtavarman who must be identified with one 
of the two Pallava kings, either with Narasimhavarman I or Nara 
simhavarman II alias Rājasimha. 

The period of famine, according to the Chinese text , was bet 
ween 686 to 689 , i.e. , a period of three years. On the strength of the 
Gadwal plates, 11 it is assumed that Paramēśvaravarman I must have 
fought the battle of Peruvaļanallūr against the Cāļukyan king in 
the year 674 A.D. If this was the case , Mahendravarman II , the pre 
decessor of Paramēśvaravarman I must have ended his rule some 
time before 673 A.D. We know that Mahēndravarman II ruled only 
for a very short time and that Narasimhavarman I had a long reign ; 
therefore, we may safely give to the latter the dates 630 to 
668 , a rule of 38 years . Even adopting these dates, it is not possi 
ble to place the famine in the reign of Narasimhavarman 1 , for there 
is at least a difference of fifteen years between the last dates of 
Narasimhavarman I and the period of famine as fixed by the 
Chinese account. On the other hand the reign of Narasimhavar 
man II alias Rājasimha has been approximately placed between 680 
to 722 A.D. and the famine then falls in the very beginning of his 
rule . 

We have now to answer the question whether Appar and 
Sambandar lived as late as the beginning years of Rājasimha s 
reign since we have concluded that the famine infested the country 
about that time . We are aware that Appar had a long life of nearly 
eighty years and that Sambandar was his very much younger con 
temporary.12 Circumstances point out clearly that Appar was a 
young man when he was the victim of the persecutions of Mahēn 
dravarman I. 


11. Ep . Indica , Vol. X, p . 100 . 
12. Apparukkenbattonraruļvādavūrarkķuc 

Ceppiyanālețținirreyvīka - mippuviyil 
Sundararkku mūvărutoljñānasambandarkkandam 
Pandinärari. " 
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Granting that he was about twenty years of age when Mahēn 
dravarman s rule ended in 630 or in 632 A.D. , Appar must have 
taken leave of this world about ten or twelve years after Rāja 
simha s accession to the throne. Further we have Sambandar s 
own words that siruttoņdar and himself were contempora 
ries.13 Sambandar must have come in contact with Siruttoņdar 
only after the latter s military exploits against the Cāļukyas and 
the destruction of Vâtāpi which took place sometime in 643 A.D. 
It follows that ſiruttondar was a comparatively young man 
when he was rendering his services to the Pallava king Nara 
simhavarman I. Again , we have the evidence that Sambandar was 
a contemporary of Kūn Pandyan whom we have reasons to identify 
with Arikēsari Parānkuśa Māravarman who ascended the throne 
about 670 A.D. and ruled until 710 A.D.14 Without rejecting the 
the traditional age of Sambandar as sixteen , we may maintain that 
he met the Pandyan king about the year 690 A.D. , when he ( Sam 
bandar ) was about 10 years of age . On the basis of these facts we 
may conclude that Appar , Sambandar and ſiruttondar lived in the 
early years of the rule of Rājasimha and that they witnessed the 
evil consequences 

of the said famine. 


The immediate effects of the famine. 

It did not take the Pallava kingdom very long to recover from 
this adverse fortune as the activities in the later years of Raja 
simha s rule and those of his successors will prove . But the mis 
fortune, though temporary , did have its immediate effects, especial 
ly on the literary and artistic activities of the period . Dandin , the 
contemporary poet , remarks that the kingdom was thoroughly dis 
organised , that the capital city was abandoned and men of literary 
talents left the court poverty stricken and wandered about from 
place to place , and the Avantisundarī kathā makes clear that 
Dandin himself was one among them . It was during his wander 
ings that Dandin acquired his knowledge of Šāstras and faultless 
learning in various Aśramas. When the Pallava kingdom recovered 
from this unhappy condition and regained its lost glory , Dandin 
returned to Kāñcī and, having acquired his lost estates , maintained 
his literary prestige in the Pallava court . It was then that he 
composed his Avantisundari kathā . 


13. In the last verse of a hymạ celebrating his friend s native village of 
Sengāţtangudi, Sambandar very distinctly utters the fact that it was com 
posed at the special request of śiruttoņdar. 

14. Professor K. A. Nilakanta Šāstri, “ Pāņdyan Kingdom , " p . 53. 
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That the famished state of the kingdom had affected badly 
the literary activities of the Pallayas is fully confirmed by the state 
ment in the Vēlūrpāļaiyam plates wherein Rājasimha (Narasimha 
varman II ) is represented to have reorganised the Ghaţikā of the 
twice born . 15 

As in the field of literature, so it was in that of art and archi 
tecture . Shaping the rocks into specimens of beauty , the fashion 
of the day , cannot be considered to have been an easy task . Skill 
ed workmen had to be maintained which involved expense . The 
Mahāmallapuram excavations which began in the time of Mahendra 
varman I and were in full swing under Narasimhavarman I had to 
be abandoned when the king was assailed by enemies and there 
ensued a famine. One cannot deny the unfinished nature of some 
of the monuments in Mahāmallapuram . These , as James Fergus 
son has already remarked, 16 - are left with one - third or one - fourth 
merely blocked out and in some instances with the intention merely 
indicated ." ( PI. I , fig . 2. ) 

Rājasimha, the next great builder after Narasimhavarman 1 , 
relieving the kingdom from the said trouble, directed his activities 
towards architecture . For reasons not known to us , he did not 
seek to complete the unfinished works, but instead , being naturally 
inclined towards structural monuments created lofty shrines for 
the moon - crested Śiva in Kāñci and its neighbourhood . 


Protection against famines. 

Though we have not any on record , it seems likely that the 
period of Pallava rule saw a few more famines. Among the pru 
dent measures taken to overcome such difficulties, first and fore 
most come the extensive irrigation works undertaken by the state 
as well as by private individuals. In this connection we have to 
indicate the value of the suggestion of Professor Nilakanţa Šāstri 
regarding the tax or levy called Pañcavāra . He writes : " Pan 
cavāra seems to have been some kind of a tax or levy, the exact 
nature of which is not clear, though the suggestion may be ventur 
ed that it might have been meant to provide against famine (pañ 
jam ). The duties of the Pañcavāra committee were perhaps con 
nected with its assessment and collection . The discovery of the 
real nature of Pañcavāra antiquates Venkayya s suggestion that 


15. S.I.I. , Vol II , part V, p. 508 . Tatputra sūnur Narasimhavarmā 
punarvyadhädyo ghatikăm dvijānām . " 

16. History of Indian and Eastern Architecture , p . 328 . 
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originally every village had only five committees, that it was the 
duty of the pañcavāra vāriyam to supervise their work and that 
the name was kept on even after the number of committees to be 
supervised became more than five . " 17 

It seems to me that Pañcavāra ’ should be understood as 
( Vāra = share ; and Pañja = famine) share towards famine and 
“ Pañjavāra vāriyam should be taken to be the committee in 
charge of the administration of the famine fund or provisions set 
aside towards famine. In the light of a reference to Pañcavāram 
found in the Vēlūrpāļaiyam plates of Nandivarman III, it looks as 
if the village as a unit was responsible for providing against 
famine . The plates have Tirukkāţtupalļi Pañcavāram Āyirak 
kādi 18 that is , Tirukkāțuppalli which provides thousand kādi of 
paddy against famine. The levy Pañcavāram would then mean 
that each landlord of the village had to set apart a portion of his 
produce towards the village famine fund . Thus we have the Pafi 
cavāra in the sense of a tax or levy , 


17. Studies in Cõla History -- pp . 142-143 . 

18. SII ., Vol . II, part V - p . 509 and p . 512. Krishna śāstri translates the 
passage thus : " Tirukkattuppalli of Pañcavāram āyirakkāļi " and 
adds in 

a pote ( page 512 , note 3) " i.e., whose yield under the 
head Panchavāram was one thousand kādi of paddy. Pañchavaram may 
be a mistake for Pañchayāram , the five vārams or income in grain cf. the 
terms mêl - vāram , kudi- vāram etc., which are still in use . See also Ep . Indi 
ca , Vol. V , p . 138, foot - note 7 " ; Dr. Krishnaswami Aiyangar, however, com 
menting on the same passage , thinks: “ The expression Panchavār would 
mean the five who had the administrative control of the village. We often 
come upon expressions like this in later inscriptions very frequently , and the 
fact of this term occurring in Pallava inscriptions would indicate that per 
haps in regard to rural administration the features that we know of from 
among the Chola inscriptions very frequently were also the features of 
Pallava rural administration .” — Hindu Administrative Institutions, p . 125 . 


CHAPTER IX 


PROVINCIAL AND LOCAL GOVERNMENTS 


Our material for a study of this subject is very scanty . The 
Yuvamahārāja was sometimes placed at the head of a provincial 
government as in the case of the Yuvamahārāja of the Mayidavõlu 
granti who issues an order to his official at Dhānyakata which must 
have been a provincial seat of Government under the early 
Pallavas. 

Officers of the district are mentioned in the early Pallava 
grants . These consisted of Āyuktakas, and Adhyakşas -- Superin 
tendents who were directly placed under the control of the Central 
Government. 

The names of officers found in the Hīrahadagalli and in the 
other early charters and the feature of the Government indicated 
therein lead us to inſer that the working of the government of the 
provinces and the districts resembles the Mauryan and the Gupta 
administrative system rather than the type of Government that 
prevailed in the south . 

The development of local self - governing institutions such as 
the Sabhā or the Assembly was a later growth in the Tamil land 
under the Pallavas. In fact we do not hear of village assemblies 
earlier than the 8th century A.D. , but from the time of Nandivar 
man Pallava Malla we can definitely trace the growth of the village 
assembly and its committees from a study of stone inscriptions. 

Side by side with the working of the village subhã we also 
have references to other assemblies such as the assembly of the 
Nāļu and the Ur to which we shall refer presently. The village 
was the smallest unit of Government in the Tamil land under the 
Pallavas. 


The Assembly of the Nādu. 

It is clear that Nādu is an administrative unit larger than the 
village and smaller than the Köttam . In an inscription probably of 
Nandivarman Pallava Malla , from the Nellore District dated in the 
fifteenth regnal year we have the statement that the Nattār, Urār 
and Aļvār, by common consent, gave , at the order of Cāļukya 
araśar, certain kalañjus of gold to the God Subramanya of the vil 


1. Ep. Ind. Vol . 6 . 

P .-- 16 
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lage2_ " Aļuva araśar Viņņappattāl Śaļukki araśarāņattiyága paņi 
ttom , Nattārum , Úrārum , Aļvārum , aramararka ." Here the Nattār 
and the Űrār cannot stand by any means for the whole population 
of the Nāļu or the Ur ; therefore, they may be considered as assem 
blies consisting of the intelligent and distinguished men of the res 
pective locality, having the power to deliberate over questions of 
public importance. 

The Aļvār of this epigraph may very well correspond to the 
Alunganattār, that is the ruling committee which we shall meet 
with in discussing the various committees of the village constitution . 

One may well compare the Nātěār with the Janapada which , 
according to Mr. Jayaswal, was a constitutional assembly that served 
as a check to provincial autocracy . The importance of the Nātýār 
as a political body was well recognised in the days of Pallava Malla 
and his successors. In the Kaśākudi plates we have a royal order 
directly addressed to the men of the Nädu ( Kõnõlai) " Urruk 
kāțțukkottattu Nātřārum kāņka ." The Nāțţar were ordered to 
transfer a particular village named Kodukolļi as a Brahmadeya to 
a certain Brāhman . The Nāțțār, after seeing the king s order, re 
moved the former owners of the village, excluded ( previous) grants 
to temples and to Brahmans, excluded the houses ( of the ryots ) , 
walked along the boundaries which the headman of the Nādu point 
ed out, circumambulating the village from right to left, planted 
stones and milk bush around— “ Tirumugam kandu Nāțțõm Nātțu 
viyavan solliya ellai pöy paļāgai valam seydu kallum kalliyum 
nāțţikkoduttadarkellai ". 

Again , in the Tandantõttam plates, the Tirumugam regarding 
the gift of the village to the 308 Brahmans is addressed to the 
Nātýār- " Śõla Nāțțu tenkarai Naraiyur Nāțţu Nāțțār kāņka " 
which Krishna Śāstri translates into : " The inhabitants of ten 
karai Naraiyūr -nādu in Sõra -nadu5 witnessing.” Once again , we 
have to emphasise the fact that Nātār does not mean the inhabi 
tants of the Nādu in general, but it refers to the assembly of the 
Nādu . Naraiyur evidently stands for Tirunaraiyur near Tandan 
tõttam . The significance of Tenkarai is borne out by the fact that 


» 4 


2. Inscriptions of the Nellore District, part I, p . 429 . 

3. Jayaswal " Hindu Polity ” ch . XXVII, p . 62 et seq. See also Prof. 
Nīlakanţa Šāstri s views on this Studies, p . 78 et seq. 

4. S.I.I. , Vol. II, part III, 109-110 . 

5. Cõļa Nādu in Pallava Epigraphy always indicates the Tamil districts 
on the banks of the Kávēri . 
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66 


Tirunaraiyūr is situated on the southern bank of Arasilār. It is 
interesting to find that Tandantottam which is situated to the north 
of Araśilār was included in the Tirunaraiyur Nádu. 

A similar order to Nāțțār is also contained in the Pațțattāl 
mangalam plates of Pallava Malla— “ Nātņārkku viţta tirumugan 
nāttar toludu talaikku - vaitt -ell ( ai ) põy -kkallun -kalliyun -nātti padá 
gai valañ - jeydu nātřār viņutta araiyölaippadi. ..." etc. 

etc. Here we 
have to note the difference between tirumugam and araiyölai . 

Tirumugam is generally understood to be a royal order and is 
synonymous with könõlai of our epigraphy. On araiyölai 
K. V. S. Aiyar comments : As arai means to beat and Õlai a 
( written ) palm leaf we may take the compound araiy - õlai to 

the draft whose contents had to be proclaimed by beat of 
tom-tom . In fact , it seems to be a more plausible explanation of 
arai-õlai if we take arais in the sense of an assigned portion of 
an area and interpret the term as the deed ( palm leaf) con 
taining the details regarding the assignment of the gift which is 
here a specified number of velis of land . The charter makes it 
clear that it was the assembly of the Nādu that issued the arai 
ölai . 

From the above notices we clearly see the significant place of 
the Nātņār in the rural administrative system of the later Pallavas. 


$ 


mean 


The Assembly of Ūr . 

Discussing the rural administration in the Cāļa period, Pro 
fessor Nīlakanța Šāstri observes : ‘ Many villages appear to have 
had an assembly called Ür. So far, we have not come across any 
evidence on the details of the organization of this type of assembly . 
It appears to have been a kind of primitive gathering of the local 
people , the descendant of the earlier Tamil manram , in which 
people met together and managed business somehow without any 
set rules or formal procedure ." 9 

It must be admitted that much of what is contained in the 
above quotation applies to the Urār — the assembly of the Ur in the 
later Pallava inscriptions. We do lack information regarding the 
details of the organization of the assembly of the Ūr, but we have 


6. I have visited Tandantottam . Now it is a small village with a few 
Brahman houses . 

7. Ep. Ind . XVIII; p . 119 . 
8. Tamil Lexicon . 
9 . Studies in Cõla History ” , p . 77-78 . 
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more than one reference in Pallava epigraphy to the working of the 
assembly of the Ur in combination with the village sabhā , 40 


The Village Sabhā . 

The village assembly was variously known as sabhā and maha 
sabhā. Its members are often referred to as Perumakkal, great 
men . We come across as many as 20 sabhās at work in the Tamil 
districts under the later Pallava kings. Each of these sabhās was 
placed in charge of several kinds of work . They were in charge of 
temple endowments and irrigation works, looked after the agricul 
tural lands in the village and also administered local justice. They 
controlled as a body a number of committees of vāriyams and 
carried on the village administration by means of these . 

To have an idea of the kind of work executed by the sabhã we 
shall just take one or two of them and specify the details of work . 


Sabhã at Tengangudi. 

Tengangudi is a village near Lālgudi in the Trichinopoly District 
and its sabhā is mentioned for the first time in an inscription of 
Nrpatungavarman11 dated in his twenty - sixth year . The inscrip 
tion is a deed of sale by the sabhā who registered the gift in the 
name of Siva (Mahadēva ) at Tiruttavatturai in Idaiyārunāļu . The 
sabhā of Tengangudi pledged themselves to the Pan -Māhēśvaras 
that they would pay a fine of 500 kāņam if they failed to carry 
out the details regarding the gift which was placed under the pro 
tection of the Pan -Mahēśvaras. The sabhā exempted the field 
from the following burdens : eccõru ", " 

vettivēdinai " and 
" sennīrvetti ” and made it tax - free by accepting gold . 


Sabha of Nāranakkaccaturvēdimangalam . 

This Brahman village was evidently situated in the Kumba 
konam Taluk of the Tanjore District as known from an inscription 
dated in the 24th year of Nrpatungavarman from Tirukotīśvara 
temple in Tirukkūdikāval.12 The sabhā of Nāraṇakkaccaturvēdi 
mangalam received gold ( 15 kalañjus) from a Pallava feudatory 
chief, Konda Nāļudaiya Vettuvadi araiyarāna Mallan Vēngadan 
and agreed to supply the temple arcaka with two Nālis of ghee for 


10. Ulalur inscription of Nandivarman and the inscriptions of Nạpatunga 
in S.I.I. , Vols. IV and V. 

11. 84 of 1892, published in S.I.I., Vol. IV . 
12 , 22 of 1930-31. 
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a nondávilakku in the Siva temple. The money was deposited in 
the hands of the sabhā who agreed to invest it out on interest. 


The Sabhā of Uttiramerur. 

Uttiramērür was one of the villages which had its sabhā deve 
loped very early . In fact the earliest reference to a village assemb 
ly is found in the Uttiramērür inscriptions. The details of the 
working of the sabhā in this village have been already described by 
several scholars, 13 


Sabhä at Tiruttani. 

We have only a single Pallava inscription from Tiruttaņi and 
it is dated in the eighteenth regnal year of Aparăjitavarman.14 It 
mentions the sabhā at Tiruttani which received gold from a private 
individual for exempting a piece of land from future taxation and 
registered the gift in the name of the Siva temple at Tiruttaņi. 
Though the endowment was entrusted to a body called dharmis 
( endowments commission of Tiruttani) it was placed under the 
vigilant care and supervision of the sabhā- " Ivvür Dharmikalom 
Sabhaiyār kadaikākşiyāga ipparisu śeydu kondomānām " . The 
inscription definitely says that the sabhā had the authority to ques 
tion the Dharmikaļ if they failed to utilise the gift according to the 
agreement contained in the deed . That justice and fairness was 
assured by the members of the sabhā is evident by the words 
“ iddharma cintanai irukkinra Tiruttaņiyil sabhaiyār śrī pădam yen 
talai mēlana " . 


THE COMMITTEE SYSTEM 


Village Committees, 

It is generally presumed that the Committee system of village 
administration came into force in South India in the first half of the 
10th century A.D. , but a careful scrutiny of the Tamil records of 
the Pallayas reveals that Village Committees existed as early as the 


13. Particular reference may be made to the exhaustive study of Uttira 
mērür administration made by Professor Sastri in his Studies in Cola history. 

Sabhās were at work in the Pallava period in the following places: Uttira 
mērür , Tiruvippurambēdu . Perunguli, Küram , Venkunram , Videlviduga 
caturvēdimangalam , Anbil, Perumbuliyúr, Manali, Avaninārāyaṇa caturvēdi 
mangalam , sīyapuram , Muttai , Pulvanūr, Tengangudi, Tiruttani , Adambak 
kam , Ukkal and Caturvēdimangalam . 

14. 435 of 1905 . 
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middle of the 8th century A.D. The detailed executive work of 
several large villages since the time of Nandivarman Pallava Malla 
was carried on by Vāriyams and Ganas. Uttiramērūr Caturvēdi 
mangalam , Ukkal , Avani Nārāyana Caturvēdimangalam and Tiru 
vorriyūr in the Chingleput district and Tiruvippurambēdu in the 
North Arcot district were some of the villages that were admninister 
ed by committees in the later days of Pallava rule . 


Vāriyam . 

It is usually accepted that Vāriyam means a committee . 
Several valuable suggestions15 have been put forth to explain the 
term in this sense , yet none of them elucidates satisfactorily the 
derivation of vāriyam in the sense of a Committee for village ad 
ministration . However, there seem to be three possible derivations 
for “ Vāriyam in the above sense . Firstly , it might have been 
derived from the word Vāram which means share or pangu in 
Tamil.16 Then , Vāriyar will be those that share , and Vāriyam will 
stand for a group or a committee of Vāriyar. Since the village 
assembly delegated a part of its duties to each of the groups of 
Vāriyar and all the Vāriyams together shared the multifarious work 
of the assembly or Perumakkal, it is likely that Vāriyam came to 
mean a committee of the assembly, because the former shared the 
duties of village administration . 

When specific duties were assigned to each of these Com 
mittees , then each Váriyam came to be known by the name of the 
special duty which it performed . Thus for example , we have 
" ēri vāriya perumakka! " , that is the Committee of the assembly 
in charge of tanks ( irrigation in general ) and “ tõtta vāriya peru 
makka ! ” , that is the Committee of the assembly which looked after 
public gardens . 

Another possible suggestion for the derivation of Väriyam is 
found in the Sanskrit word Vāra 1? which means a collection 
( samūha ) or a group ( gana ). In this it may correspond to the 
other body known as Alunganattar. 


15. Prof. Nīlakanța Šāstri, after clearly pointing out the various possible 
interpretations of Vāriyam in the different contexts, suggests that in a parti 
cular context Vāriyam may be understood in the sense of collection of dues 
or taxes . Studies in Cõļa History and Administration , p . 133 . 

16. See Ellis " Mirasi Right - p . 25, 61 & 64 . 
17. Vāra -- a multitude, large number ; as in " Vārayuvati. Apte S. Dic . 
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Yet another derivation may be from the Sanskrit root Vr 18 
meaning to choose or to select . Vārya18 is one who is chosen and 
Vāryam is a group of selected men . Vāryam in Sanskrit becomes 
Vāriyam in Tamil. We have a very early use of the word Vāryam 
in the sense of choosing. The Rg Vēda20 contains several passages 
where Vāryam has the meaning to choose . But the inscription 
which supports our inference that văriyam is derived from the 
root vr is a Tamil record of Kulõttunga III dated in the 12th 
year.21 

It contains the statement : Varaṇañjeyya varanam 
idumiņattu ivvāndaikku munbu Varaņañjjeyyādārilum nārpadu 
vayasukku mē . ... Idakkadavadāyapperavēnumenru ." 

Here we cannot but understand Varanam in the sense of select 
ing or choosing proper men with the necessary qualifications to be 
members of the Váriyam.22 Thus it seems convincing to derive 
Vāriyam from the Sanskrit root . Vr. 


The Nature of Vāriyams and Their Duties . 

Though we get detailed information regarding the qualifica- , 
tions of members and the method of election to the Vāriyams in 
a few Cola inscriptions, the Pallava inscriptions are silent about 
these points. 

Uttiramērūr provides us with one of the earliest 
references to village väriyams in the Pallava period . An inscrip 


18. Vreto choose , select , choose for one s self . Monier Williams, p . 1007 . 
Vāra -- m ( fr . vr . vr . ) choice . (See Vāri vrita ) anything chosen or choice 
Varayitļ, m . chooser a husband . 

19. Vārya - fit to be chosen . Panini III, p . 101. 

20. Rg Vēda : Vāryam - 1-26 , 8 ; 81 , 9 ; 139 , 10 ; III 8 , 7 ; 21 , 2 ; IV 53 , 1 ; 
V , 6 , 3 ; 6 ; 16, 5 ; 17 , 5 ; 35 , 8 ; 41, 13 ; 48 , 5 ; VI 15 , 6 ; VII 15 , 11 ; 12 ; 16 , 5 ; 42, 4 ; 
VIII 22, 18 ; 25 , 13 ; 43 , 33 ; IX 35, 3 ; X 17 , 7 ; 4, 2 ; 64, 15 ; 133, 2 : Vāryasya -- VII 
24 , 6 ; VIII 44 , 18 ; Vāryen - X , 27, 12 ; Vāryāṇam — 1, 5 , 2 ; 24 , 3 ; VI, 5 , 3 ; VIII, 
71 . 

21. Ayyampēțțai, 133 of 1923. 

22. An inscription of the 35th year of Marañjadaiyan is said to contain 
the following statement : “ Muluc - cirāvanai- illādārai evvakaippatta Väriya 
mum ērandapperādārāgavum , ” that is to say no kind of Vāriyam shall permit 
any one not having a full share either to get into it or even to approach it. 
Again , we find in another Cöla inscription that only those who are proficient 
in Mantras and Brahmaņas shall be fit to work in the Vāriyam : “Mantra 
brāhmaṇam vallārey yāriyam seyvārāgavum . " These evidences are enough 
to show that the members of the committee were chosen with great care . 
Only those who had all the required qualifications were hopeful of serving 
in the Committee . - Nīlakanţa Sāstrī, Studies in Cola History , p . 82 . 
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tion23 dated in the 9th year of Dantivarman records a private en 
dowment for dredging the Vairamēgha tank every month . The 
sabha of Uttiramērür received the grant and ordered that the 
Vāriyar at that time should utilise the proceeds of the endowment 
without spending it on any other object : - " Sabhaiyõmum marru 
viniyogam seyyādē avvākkálattu vāriyarē māsandorum kuli kuttu 
vadāgavum panittom ." 

Avvākkālattu Váriyar must be understood as the Committee 
selected for the time being, perhaps the year . In the later Tamil 
inscriptions from Uttiramērür we find that it is the Tank Com 
mittee - Ēri Vāriya Perumakkal..that looked after all the duties 
regarding irrigation and tanks. The mention simply of Văriyar 
in this inscription probably indicates that the Committee System 
lid not acquire that specialisation which is a characteristic feature 
of Uttiramērür administration in the Coļa period . 

In the reign of Dantivarman s grandson Nrpatungavarman , we 
again hear of the Committees at Uttiramērür. An inscription24 
from the village dated in the 16th year of Nạpatungavarman speaks 
of the vārijaperumakkaļ which took charge of the gold ( fifteen 
kalañjus) endowed by a lady -- Harinandi Maņavāțți Pidāri -- to the 
temple at Tiruppulivalam in Uttiramērür Caturvēdimangalam . 

It is only when we come to the time of Kampavarman that we 
have more than one specialised Committee at work , very similar 
to those found in the Cõļa period about the first half of the 10th 
century A.D. The annual Committee Samvatsara Vāriya Peru 
makka! 25 is mentioned in an inscription of Kampavarman dated 


23. 74 of 1898. Text published in S.I.I., Vol. VI, p . 167 . 
24. 63 of 1898 . 

25. Dr. Mookerji speaking about the Cõļa village government remarks 
about this particular Committee Annual Committee - ( Samvatsara Vāri 
yam ): This seems to have been the most important influential and dignified 
of all the Committees. This is evident from the fact that the election of this 
Committee precedes that of all other committee and also from the characteri 
sation of its personnel. Only those who had ( previously ) been on the 
garden Committee” and on the " tank Committee ” , those who are advanced 
in learning and those who are advanced in age shall be chosen for the annual 
Committee .” Thus the annual Committee was constituted by the cream of 
the community , men of ripe old age , mature wisdom , experience in adminis 
tration , and possessing culture and learning. The number of the Commit 
tee was fixed at twelve. The Committee is also called the Committee of 
annual supervision ( Samvatsara grāma Kāryam ) in Nos . 466 and 467 of 1912 . 
(Madras Ep . Rep . 1913 ), a designation which points to its superior status 
among the other Committees.- “ Local Government in Ancient India " , 
First edn ., pp . 150-51. 
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in his 15th year from the village of Ukkal in the Chingleput Dis 
trict.26 Under the orders of the sabhā at Ukkal the Samyatsara 
vāriyaperumakkal received from an individual by name Śadaiyan , 
a thousand kādi of paddy and agreed to supply as interest on this, 
five hundred kādis of paddy annually and utilise the same for 
maintaining a tank . It is interesting to find that here the annual 
committee take charge of the supervision of tanks which was really 
the duty of the Eri väriya perumakkal . 

The Tank Committee of Uattiramērür was well -organised by 
the time of Kampavarman and we have several inscriptions of his 
reign giving us details of the work of this special Váriyam.27 The 
first record dated in the 10th year of Kampavarman registers the 
gift of a piece of land by a member of the ruling committee in 
favour of the Vairamégha tatāka at Uttiramērür. The Tank 
Committee took charge of the gift and agreed to utilise it according 
to the statement contained in the deed . 

The next record which is dated in the 18th year of Kampavar 
man tells us that the Tank Committee, under the orders of the 
village sabhā, received gold and land from a private individual and 
agreed to spend the interest yearly, for dredging the Vairamēgha 
taţāka . Here we have the statement Ayyavāndu ēri -väriyapperu 
makkale , which means the members of the Tank Committee for 
each year, Thus it is clear that there was an annual election of 
the Tank Committee giving opportunities for fresh members to get 
in and serve in the committee . 

Yet another inscription dated in the 21st year of Kampavar 
man furnishes us the information that the sabhā at Uttiramērūr 
received two hundred kalañjus of gold from a private individual 
and placed it in the hands of the Tank Committee who undertook 
to look after the dredging of the Vairamēgha tank yearly with the 
accrued interest which amounted to thirty kalañjus of gold . 


Ganas . 

Besides the Vāriyams, we have village committees known by 
the name “ Āļungaņattār . A gana is a group , collection or a cor 
poration of a few men who have a common purpose.28 We have 
instances of the use of Gana in relation to religious corporations, 
craft - guilds and associations of a political character. In the Jaina 


part I. 


26. S.I.I. , Vol. III, p . 9 . 
27. 11 of 1898 , 65 , 83 & 84 of 1898 . 
28. Rhys. Davids and W. Stede — Pali - English Dictionary , Vol . II . 

P. - 17 
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sūtras we notice individuals founding new gaņas which sometimes 
took the name of the founder and sometimes that of the place . 
Godāśa - gana was founded by Godāśa , the Uttara Vālissāha - gana, 
founded by Uttara and Välissāha conjointly , and the Uddēha - gana, 
founded by Rõhana.29 These and the Viraganāttar, the Kāļi 
ganattăr and the Śrī-Krşņaganattār mentioned by Prof. Nīlakanța 
Šāstri30 are examples of religious ganas . 

Manu explains the term gana as meaning people or 
* guild , 31 while the Mahābhārata uses the term in relation to a 
political, self -governing corporation.32 In our inscriptions gana 
is used to mean a group of people in charge of administration 
and the Aļunganattār was the ruling Committee and should be dis 
tinguished from the other specialised vāriyams of the village . 


> 


Composition of Alungaṇattār. 

The earliest Pallava inscription which mentions the Aļun 
ganattār of a village is one of Nandivarman dated in the 23rd 
regnal year.33 Mullu Kilar, one of the members of the committee 
of Tiruvippurambēdu , purchased by a deed of sale ( vilai śļāvanai 
yāl virru kondu ) Vēppambolappál (a field ) from Kaņiyar Agni 
sarma of Kūlaippalūr, another member of the ruling committee of 
the same village and bestowed it on the Siva temple of the place . 
Another inscription34 from the same village dated in the 49th year 
of Dantivarman speaks of the headman of the village of Kaliya 
mangalam , named Ayyaporri who was also a member of the ruling 
committee of Tiruvippurambēdu : Tiruvippirambed -āļum -ganat 
tāru ) Kaliyamangilam -gilār Ayyapporriyan .” 

Of the three members of the Aļunganattár referred to in these 
two inscriptions, one is definitely a brahman as known by his name 
Agnisarman ; of the other two, we cannot say if they are brahmans, 
but it is interesting to find that Ayyapporri is a headman of 
a village , probably one of the qualifications which entitled him to 
become a member of the ruling committee of Tiruvippirambēdu . 
In almost all the later Pallava inscriptions from the Chingleput 
district where the Alunganattăr are mentioned , the members are 


29. Jayaswal, Hindu Polity , Ch . XV . 
30. “ Studies " -- p . 102 . 
31. Manu III , 164. “ Gananām ca ēva yājakaḥ . ” 
32. See Jayaswal s Hindu Polity on ganas. 

33. This inscription on palaeographical basis may be assigned to Pallava 
Malla . See Mr. Venkayya s remarks in Ep. Indica Vol . XI . p . 223 . 

24. Ep . Ind . Vol. XI, p . 225 . 
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highly learned brahmans . This may be due to the fact that all 
these are brahman villages and therefore, we are precluded from 
making the general statement that members of the ruling Com 
mittee were exclusively Brahmans. An inscription of Nạpatunga 
varman dated in the ( 17 ) th year from Kūram35 refers to a mem 
ber of the ruling Committee of Avani Nārāyana Caturvēdimanga 
lam . This is an educated Brahman by name Śrī Bālēkkaņa Sarma 
Kramavittan , 

Another Brahman member of the ruling committee of the same 
village of Avani Nārāyaṇa Caturvēdimangalam is referred to in 
another inscription of the same king 36 He is called Anganaccatur 
vēdi Vasanta Yājiyār, evidently a Brahman well - versed in the four 
vēdas and the performer of a Yāga . 

We have four inscriptions of Kampavarman giving us the 
names of the members of the ruling committee of Uttiramērür . 
No. 85 of 1898 dated in the 8th year , names Gurava Śrī Rāma 
bhattan as a member of the committee. No , 3 of 1898 dated in the 
same year speaks of Kulumūr Agni Siddha Sarva Kratukka! Kura 
var Śri Narasinga Caturvēdi Sõmayājiyār as a member of the 
Aļunganattār of Uttiramērür . Again , another inscription37 dated 
in the 15th year of Kampavarman refers to another member of the 
ruling committee and he is again a learned Brahman - Kulumūr 
Sanatkumāra Caturvēdi Agni Siddha Sarva kratu Brāhmani. 
The donor of another inscription of Kampavarman is a member of 
the Alunganattār of Uttiramērür and he is described as a Krama 
vittan and Sõmayājin Kurava Sri Agni Sarma kramavittan 
Sõmayāji . Thus we see that the ruling Committee of the Brahman 
villages composed of learned Brahmans and judged by the several 
endowments which they made to temples and for the maintenance 
of tanks, they were wealthy and charitable minded.38 

A record of Nrpatungavarman dated in the 16th regnal year 
from Paramēśvaramangalam39 registers a gift of eleven Kalañjus of 
gold for offerings to the god at Sailēśvara in the village. The 


35. 33 of 1900 . 
36. 394 of 1905 . 
37. 31 of 1898 . 

38. An inscription of Kampavarman dated in his 20th year comes from 
Brahmadēšam . It records the gift of gold to a temple by a member of 
āļunganattār of Kāvaờippākkam in Padavūrkottam . The donor here is called 
a bhattan , 227 of 1915 . 

39. 257 of 1912 . 
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amount was deposited on interest with the Ganaperumakkal of 
Sailēśvara . There is nothing for us in the inscription to indicate 
that the Ganaperunakkaļ is different from āļunganattar.40 


Amſtagana. 

About this interesting body of people Amrtagaṇattār we have 
the following statement in one of the annual Epigraphical Re 
ports41 : _ “ Amộtaganattár and Gaņaperummakkaļ are terms not 
met with in the inscriptions examined so far; perhaps they have to 
be connected with āļunganattār who were the direct managing mem 
bers of a village, distinct from the general members of the village 
assembly ." 

If we are to accept the above remarks, we have to treat Amrta 
gana as a political body; but a closer examination of the inscrip 
tions where the term occurs and an understanding of the meaning 
of the word Amrta clearly point out that the body was not con 
nected with the village administration but with the temple and its 
management. 

In interpreting Amſtaganattār we have to bear in mind cer 
tain points . Firstly, the earliest references to Amrtagana are found 
in the stone inscriptions of Aparājita - vikramavarman ; secondly, 
only the Tiruvorriyūr inscriptions of this king mention it ; and 
thirdly, we have no reference to Amrtagaña in any of the early Cola 
inscriptions either from Tiruvorriyūr or from any other part of South 
India . These facts lead us to infer that Amrtagamattár were a body 
of people peculiar to Tiruvorriyūr and came into prominence some 
time just before the days of Aparājita, and either they disappeared 
in the Coļa period or they were known by some other name . The 
first two inscriptions mentioning Amſtagaña are dated in the 4th 
year of Apparājitavarman . The object of the one42 is to record the 
gift of thirty kalañjus of gold for a lamp to be burnt in the temple 
of Mahadeva ( Śiva ) at Tiruvorriyūr by Amatti alias Kurumba 
kolali, a concubine of Vairamēghan alias Vāņakovaraiyar, the son 
of Perunangai. The amount was deposited with the assembly of 
Ādambākkam ( a suburb of Tiruvorriyūr ) and the Amrtagaña who 


40. Mookerji however, observes : “ The village of Brahmadēśam in a 
taluk of North Arcot district in which these epigraphs were found was an 
Agrahāra with an organised village assembly, called Ganapperumakkaļ 
Gaņavāriyapperumakkaļ, with many committees working under its control." 

41. 1912-13, p . 90 . 

42. I have read the inscription in situ . It is an inscription engraved on 
a slab in the floor of the verandah of the Adhipurīśvara temple. 158 of 1912 . 
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agreed to lend out the money at a permanent rate of three mañjā 
dis per kalañju : " Tiruvorriyūrpurattu Alambākkattu Sabhaiyō 
mum Amộtaganattomum ipponnal yanduvarai kalañjinvāy mūnru 
mañjādi.” The other inscription43 which is also dated in the 4th 
year registers the gift of thirty kalañjus of gold for a lamp to the 
same temple by Sappakkaņ alias Pätradani , a concubine ( bhõgi ) 
of Vairamégha alias Vāņakovaraiyar, son of Sami Akkan . The 
amount was again placed under the charge of the sabhā at Adam 
bākkam and the Amặtagaņa. A third inscription44 dated in the 
seventh year of Aparājita speaks of the gift of thirty kalañjus of 
gold for a lamp by Aparājita s queen - Ivar Dēviyār Mādēvi adigal! 
to Tiruvorriyūr Mahādēva. It is the sabha of Ādambākkam and 
the Amrtagana that received the gold . 

In all the above cases the Amrtagana is mentioned along with 
the village sabhā and this may induce us to believe that the former 
body was also concerned with village administration just as the 
āļunganattār, but as we shall see , Amrtaganattār has to be under 
stood differently. Amrtar means Dēvas , Gods, or immortals. 
Amaradvija is a Brahman who lives by attending a temple or 
idol.45 We know that Amara and Anſta are used synonymously in 
certain contexts.46 If ‘ Amaradvija is a Brahman who lives by 
superintending a temple, then Amrtagana surely stands for a group 
of men who were in charge of temple affairs. 

By the time of Aparājita, the Tiruvorriyür temple had attained 
great prominence, and it is quite natural that such a large institu 
tion required the management of an organised Committee of people 
like the Amrtaganaitār. Besides, the sabhā of Ādambakkam47 could 
not look after the affairs of the temple from day to day ; the money 
had to be entrusted in the hands of a body which was directly con 
trolling the business of the temple , and the Amſtaganattır served 
the purpose . It is also clear from the inscriptions noticed that the 
Amſtaganattār were in a way responsible to the sabhā for the gift 


43. 161 of 1912 . 

44. 163 of 1912. No. 171 of 1912 is one more record in the same temple , 
which mentions the Amſtagana. It is a damaged record , the date and the 
name of the king are lost , and it registers a gift of gold ch was received 
by the assembly of Ādambākkam and Amrtagaña. I examined this inscrip 
tion and on palaeographical basis we may assign this also to Aparajita . 

45. Monier Williams, p . 80 . 
46. Apte , Sanskrit Dictionary , p. 46. ) 

47. Ādambākkam is near St. Thomas Mount, and Tiruvorriyūr is to the 
North of Madras . 
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entrusted in their hands . Moreover, we also see here the close 
association of the village assembly with organised non -political 
bodies in matters of social administration . 


The relation of the Village Committees and the assembly. 

We shall almost judge the nature of the work of the ālunganat 
tār by its very name , but we cannot at present obtain a detailed 
account of its work from Pallava inscriptions. Editing the stone 
inscription from Gudimallam , Venkayya remarks: " The relation 
ship which the members of the Committee or Commissioners 
(Ganattār) bore to the village assembly is not clear . In other 
words , their respective jurisdiction is not known . 48 However , a 
study of these above inscriptions shows that both the vāriyams as 
well as the alunganattar of these villages were subordinate to the 
village assembly . We have already seen that the ēri -vāriya peru 
makkaļ and the samvatsara vāriya perumakkaļ received orders from 
the village sabhā. The assembly being a larger body exercised 
control over the Committees . The allocation of duties to the vari 
ous Committees appears to have been part of the main business of 
the perumakkaļ or assembly. 


48. Ep. Indica , Vol . XI , 


p . 
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CHAPTER X 


THE ECONOMIC LIFE OF THE VILLAGE 


The Composition of the Village . 

From a study of the Pallava copper plates ,1 we learn that the 
village consisted of houses , house gardens, tanks, kraals, village 
waste , village common lands , small forests, streams , the temple and 
temple lands, bazaars, streets, burning grounds and all the wet 
lands and dry lands where “ the iguanas ran and the tortoise 
crawled " .2 

Each village was carefully surveyed and the boundaries 
marked . The size of the village varied and a large one included 
several hamlets and cēris and the population in turn depended on 
the size of the village. The Brahmin families alone in the Kūram 
village of the Chingleput District were one hundred and eight.3 
There was absolutely no opportunity for any sort of indiscriminate 
over -crowding of the village population. Even the most orthodox 
Brahmin villages consisted of people of various castes and trades. 
Oil -mongers, artisans and masons and men of similar trades formed 
a section of the village population , 


The Common Property of the Village . 

The tanks , the wells, the channels running through the village, 
the village common land and the pastures were the common pro 
perties enjoyed by the villagers. It was probably on the common 
land that the village assembly used to meet and the villagers 
gathered on occasions of importance. The sifting of paddy by the 
cultivators was done on the village common land, the use of which 


1. The Kūram , the Kaśākuļi, the Pațțattāļmangalam and the Bähūr 
plates . 

2. “ Udumbödi āmaitavilndu ” is a common term used in Pallava and 
Cola epigraphy as an epithet to dry lands and wet lands. Zoologists may 
quarrel with us for translating " Udumbu " into " Iguanas ", Udumbu is a 
large lizard , common in South India , in fact all over India . It is a terrestrial 
form burrowing underground and the Zoological name for it is Varanus 
bengalensis . On the other hand the Iguana, which is also a lizard and popu 
larly known as the monitor is an exclusively American form and does not 
occur anywhere in India. At least it may be said that the Varanus repre 
sents to us what the Iguanas is to the Americans - Students Text - Book of 
Zoology by Sidgwick , Vol. II , p . 351. 

3. S.I.I., vol. I, p . 150 . 
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was paid for by a small portion of the grain being sent to the vil . 
lage granary . The village assembly saw to it that every member 
in the village had a fair chance of the use of the common property 
of the village . An inscription of Nrpatungavarman4 from Pillai 
pākkam contains an imprecation on people who stored paddy on the 

village sthalam ” which may be understood to be the common 
threshing - floor of the village . 


The Creation of Brahman Villages. 

Ample facilities were given by the king and his servants to 
create new villages. I have discussed elsewhere the reasons 
prompting the donors to settle brahmans in Agrahāras and endow 
them with lands. Each Brahmadāya village , in a sense , enjoyed a 
sort of sarvamānya tenure so far as its relations with the ruling 
powers were concerned . Udayacandramangalam , Dayāmukha 
mangalam , and the Pațțattālmangalam ? are examples of such 
newly created Brahmadāya villages. They are comparatively 
small villages , the first consisting of sixty -three Brahman donees , 
the second of three hundred and four, and the last of only sixteen . 
The villages, with one exception , the last , were called after their 
donors , as was the custom then . Economically, these Brahman 
villages were very well off as they were generally free from all con 
tributions to the state which the other ordinary villages were 
obliged to make . 


Dēvadāna Villages . The Temple and its Economic Value. 

The charities to temples consisted not only of a few units of 
land but also , at times , of a whole village with all its revenue as 
in the case of the Srikāttuppalli or Tirukkāțțupalli which was 
endowed to the God Yagnēśvara in the 6th year of Nandivarman 
III . Usually the families living on such dēvadāna lands holding 
house sites and house gardens, were in some way connected 
with the services of the temple as we find in the grant of the Kūram 
village which acquired the name Paramēśvaramangalam . 

A large number of the Pallava inscriptions record gifts to vari 
ous temples distributed over the realm . Equipped with such lavish 


4. 175 of 1929-30 : “ Ivvúrralattu nellaquvār Gangai idai Kumari idaic 
ceydár seyda pāvam paduvār " . 

5. S.I.I. , vol. II , part III — p . 372 . 
6. S.I.I. , vol. II, part V - p . 530 . 
7. Ep. Indica , vol . XVIII — p . 122 . 
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endowments, the temple naturally played an important part in the 
economic life of the village. It maintained a number of people who 
were employed as its servants and who were known by the collec 
tive name “ Kõyil parivāram . ” Regular feeding houses were also 
attached to temples . The Vēlārpāļaiyam plates say that to the God 
Mahādēva at Śrīkāțſupalli the king granted the village for main 
taining the services ( connected with ) worship and feeding etc. 
( Pūjāsatrādikarmaņē ) . 8 Here we are reminded of the existence 
of a tax in ancient India known as Maganmai or Magamai which 
should be understood as a compulsory contribution in grain of a 
certain proportion for a temple or catram demanded from cultiva 
tors . Magamai in some cases included also a definite percentage 
on the profits of commercial transactions, the purpose of the pay 
ment being the same , i.e. , charitable endowments to temples or 
catrams. That such compulsory charity was familiar in the days 
of the Pallavas is known from an inscription of Nandivarman Pal 
lava Malla from Ulalürº clearly mentioning the tax Magamai. 

Several members of the Saiya sects such as the Kāpālikas and 
Pāśupatas had their residence and food in Saiva temples. 
( PI. IV . Fig . 7 ) We have in the Mattavilāsaprahasana the Buddhist 
friar saying of the Kāpālika : " Oh ! it is that rascal of a Kāpālin who 
lives in Ekāmra ." The maintenance of such ſaiva sects gave the 
incentive to the regular establishment of mathas in the later Pallava 
and early Cõla periods . The mathas were always attached to 
temples and shared the temple property but also received separate 
endowments. The Saiva matha of Tirumērraļi in Kāñci and the 
matha for the Kālāmukha sect10 at Kodumbāļūr represent res 
pectively a late Pallava and an early Cāļa matha in South India . 

The annual festivals of the temple afforded special occasions 
for men to gather, and during these days the temple fed not only 
the men from its own village but a number of people from other 
villages in the neighbourhood . Special grants were made to the 
temple to be utilised for such occasions . A Tamil inscription11 
found on the rock - cut cave at Kunrāņņārkāyil Pudukkottah ) 
dated in the third year of Nandippóttaraśar registers a gift of rice 
for feeding hundred persons on the day of the celebration of the 


7 


8. S.I.I. , vol . II, part V , p . 509, v. 25 . 

9. I place this inscription in the reign of Pallava Malla because of the 
name ‘ Perumānaợiga ! found here . We know that Nandivarman bore this 
title Perumānadiga ! ( 17 of 1899 ) . 

10. The Kodumbālür inscription of Vikramakēśari edited by Professor 
K. A. Nilakanta Sastri : J.O.R. , Jan.-March , 1933 . 
11. 347 of 1914. Text found in the Pudukkottah Inscriptions --p..10. 

P. - 18 
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Tiruvādirai festival by a resident of the village of Valuvūr. Again 
an inscription12 of the second year of Nộpatungavarman from 
Lālguļi records a grant of fifteen and a half kalañjus of gold by a 
private individual named Pūdikandan to the God Śiva at Tirutta 
vatturai and the gold was intended to be spent on the celebration 
of the New Year - Śittiraivişu tiruvilā . Thus, apart from its reli 
gious and educational purposes , the temple of the village was a 
substantial economic institution to which the villagers always turn 
ed in times of famine or any sort of temporary economic depression . 


Houses and House Gardens. 

Most of the ordinary villages of the Pallava country being 
agricultural in nature , the population consisted chiefly of 
landlords and tenants . The peasants or ryots are called in Sans 
krit ‘Kudumbi and Kudi or Kudimakka ! in Tamil. They are 
also known in an Uttiramērür inscription of Dantivarman as Aham 
badi -Udaiyāns.13 These agriculturists lived in humble houses rais 
ed up with mud walls and thatched roofs, and houses and mansions 
of burnt bricks and tiles, that is, structures of a permanent kind 
were considered a luxury , and in order to erect structures of burnt 
bricks the licence of the government seems to have been necessary , 
only the brahmadāya and dēvadāna villages being exempted . 

To every house in the village was attached a garden ( Manai 
yum manaippadaippum ) 14 wherein the owner cultivated his own 
vegetables and flowers and kept his cows and goats. From one of 
the early Pallava copper plates ( the Hirahadagalli grant) we know 
that milk, grass , firewood, and vegetables had to be supplied gratis 
by the villagers to royal officers and their servants.15 This practice 
evidently was prevalent throughout the Pallava period and is said 
to exist to this day in a few Indian states . 


Village industries. 

Excluding the Brahmans whose social status and intellectual 
learning never failed to fetch them a decent living, the other mem 
bers of the village maintained themselves by organised industries. 
The village included spinners, weavers, potters , cattle - breeders, 
goldsmiths, carpenters , owners of oil -presses, wholesale merchants 


6 


12. 122 of 1929 . 

13 . Agambaqiyār ’ - name of an agricultural caste in the Tanjore and 
Madura Districts, as having been in the Palace service of chiefs in former 
times.Tamil Lexicon . 

14. S.I.I. , vol . I — p . 151 . 
15. Ep . Ind ., vol. I - p . 4 , 
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of various articles and middle men . Every organised village in 
dustry established itself only after getting the due sanction of the 
governing authorities and part of the profits of these industries 
either in kind or in money was the rightful share of the king. 

In a very late Pallava inscription , that of Mārambāvai, proba 
bly Queen of Nandivarman III , 16 we have a reference to the cloth 
merchants ( Aruvaivānigar) of śrikanthapuram being held responsi 
ble for looking after a dēvadāna . They must have been so chosen 
instead of the village assembly because of the interest which they 
showed in the temple probably by endowments etc. The above re 
ference together with another inscription17 of Nandivarman II 
wherein it is stated that a goldsmith by name Aridhīran renovated 
Vaqasigaraköyil at Vāņapuram and gave also the patti of Aliñjir 
kaļam to the temple show the piety and the large -minded liberal 
ity of the small industrial population of the village . If the Hindu 
merchants were liberal towards their religion and order, the Bud 
dhists were not less charitable . The Mattavilāsa informs us that a 
rich merchant by name Dhanadāsa endowed the Vihāra at Kāñci 
with large funds.18 


Shops and articles of trade . 

Each village had its own market in which the best articles 
therein were exposed for sale . The Pallava copper plates mention 
a tax called " Kūlam . Kūlam stands for grains , especially of 
eighteen kinds, of which only fifteen are actually named in the 
Tamil Lexicon . 

Besides these grains, the other articles sold in the market were 
oil and ghee, cocoanuts and arecanuts, sugar and all kinds of vege 
tables and flowers. Temporary stalls were set up near the temples 
during the days of festivals. The Tēvarams describe a few temples 
surrounded by stalls.19 The Ulagaļandaperumāļ inscription of Tel 
lárrerinda Nandippöttaraiyar dated in the eighteenth year20 regis 
ters a trade licence, free of tax, permitting the merchants of the 


16. 303 of 1901. The reading of the Epigraphists is Arugai Vānigar . 
17. S.I.I. , vol . III , part I - p . 91 . 

18. Aho Upāsakasya Dhanadāsa śrēşthinaḥ sarvāvāsamahädānamahima 
Text. p . 11 . 

19 . Kadaiyum pudaiśūl manimandapamum " . Tirukkaccūr Alakköyil . 
Sundarar. 

20. 12 of 1895. The text is published by Mr. Venkayya in the Madras 
Christian College Magazine, vol. VIII. I had the opportunity of examining the 
inscription on the spot. 
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village of Kudiraiccēri ( which I have identified with Kudiraip 
paļļam of the Ponnēri Taluk of the Chingleput District) under the 
sway of the king Vidēl Viņugu to open up shops and deal in all sorts 
of articles, from the most precious camphor to the least valued one, 
leather sandals. Here we have a clear example of the royal sup 
port given to internal trade. 


THE OWNERS OF LAND AND LAND TENURE 


Private landlords . 

The chief industry being agriculture, the village consisted of 
several private holders of land who had acquired the proprietorship 
over their property by buying the lands . The proprietorship was a 
hereditary right of the descendants of the family and the power 
of alienation either by free gift or by sale was recognised. We have 
a few later Pallava inscriptions recording the gifts and sale of land 
by private individuals.21 The landlord was allowed to enjoy the 
fruits of the soil after giving away to his ryots or tenants the share 
due to them for tilling the earth and after setting aside in kind or 
in money the proportion due to the king. I understand the Pura 
vupon 22 of the Pallava epigraphy to be the tax in money on cultiva 
ble lands paid to the government by these landlords and the 
Utpuravudēvadana 23 of the Vēlürpāļaiyam plates to mean the 
dēvadāna consisting of all the cultivable lands that are fit to be 
taxed , that is inclusive of all land rent. The early Pallava char 
ters are far too meagre to throw light on the exact relationship 
between these private landlords and their tenants . 


Royal Domain . 

Like the Satavahāna kings of the Deccan , the Pallava kings 
were owners of personal farms in the villages. The Cēndalūr 
Plates24 of Kumāravişņu II provide us an example of the gift to a 
Brahman of certain units of land taken from the king s field . It 
records : 


21. 158 of 1919, 84 of 1892, 11 of 1898, and S.I.I., vol. III , part I , p . 91. 

22. S.I.I. , vol . II , part V , p . 509. 31 of 1912 records the gift of the village of 
Turaiyūr inclusive of pon and puravu by a Pallava feudatory . Here the 
* puravu is the cultivable land of the village and the pon is the irai or the 
tax in money on these lands. The phrase ponnum puravum adanga implies 
the same as the negative phrase " Trai ili in the other grants . 

23. S.I.I. , vol. II, part V , p . 509, line 51 . 
24. Ep . Ind ., vol. VIII, p . 235. Cēndalūra grame rajāvastu bhūtvā 


sthitán 
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" The king s domain in the four directions amounts to eight 
hundred pattikas . ( Of this ) a field amounting altogether to four 
hundred Pattikas has been given by us as a brahmadāya with the 
exception of the land enjoyed by temples ( devabhöga ) for cultiva 
tion , accompanied by all immunities." 25 


The conditions of dēvadāna and brahmadāya lands. 

Regarding dēvadāna and brahmadāya lands, the nature of 
holding is different from those of private landlords. We have vari 
ous kinds of donors and it is worth while examining a few early 
and later Pallava charters relating to them and attempt to see on 
what basis the lands were held by these Brahmans and temples . 

The earliest Pallava charter so far known to us , ( the Mayida 
võlu plates26 of Yuva Mahārāja śivaskandavarman ) registers the 
gift of a village called Viripara in Andhrāpatha to two Brahmans. 
The order was issued from the Pallava capital Kāñci by the Yuva 
Mahārāja himself to his official at Dhanakada instructing him not 
only to make a note of the fact of the gift ( probably in the village 
register ) but also to grant the village all kinds of immunities or 
parihārās, that is , make it an entirely tax -free village . Of similar 
nature are the gifts of the village of Pīkira by Simhavarman , the 
two Ömgodu grants of Vijayaskandavarman and Simhavarman and 
the gift of the village of Māngadūr, also by Simhavarman . The 
British Museum plates of queen Cārudevī and the grant of the vil 
lage of Uruvappalli by Yuva -Mahārāja Vişnugõpavarman are two 
more early Pallava copper plates conferring endowments on tem 
ples . 

The common features noticeable in all these grants are firstly , 
the absence of a Vijñapti who appears in later Pallava copper 
plates and who is usually an influential feudatory or officer request 
ing the king to allow the lands or the whole village to be made å 
tax -free gift. His absence is easily understood by the fact that in 
the above grants it was the king ( or the queen ) that took the 
initiative to make the gift for his ( or her ) own welfare, and there 
fore , there was no opportunity for a Vijñapti to appear. Secondly, 
proper care was taken to safeguard the gifts already made to 
temples within the said villages as the phrase " dēvabhöga -hala 
varjam implies. Thirdly , in all the above cases , the lands or the 
villages granted are not said to be the personal property of either 
the king or of any particular individual, and the inference is that 


25. Ibid . , p . 236 . 
26. Ep . Indica, vol. VI, p . 84. 
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they belonged to the state and the king as the head of the state had 
the right to relinquish the enjoyment of a part of the revenue from 
the state land in favour of recognized public charities. 

Now taking up the later Pallava charters, those of Nandivar 
man Pallava Malla and his successors , namely, the Kaśākudi , the 
Tandantottam , the Pattattāļmangalam , the Bāhūr and the Vēlūr 
pālaiyam plates, we find a difference in the procedure of the grant, 
though they are again gifts of entire villages or of units of land 
belonging to the state . In these , the initiative was not taken by 
the king. We find a Vijñapti in each of them and through the 
Vijñapti the king not only sanctioned the gift but also surrendered 
his right of the enjoyment of the entire revenue accruing from 
these villages. The real part that the Vijñapti plays in such grants 
is in securing the royal permission for the gifts with all the 
parihārās. 

Though every one of these Pallava charters , both early and 
later, contains a long list of the parihārās and specific mention of 
other privileges which the donees were allowed to enjoy, not a 
single grant definitely confers on the donees the full proprietorship 
over the lands that were given to them . Though the donees of the 
dēvadāna and brahmadāya lands may be considered as owners of 
their property in the sense that they received not only the land 
rent but also all the other revenue from the villages just as the 
state did , still the full proprietary rights of the soil were denied to 
them because they could not alienate the property by gift or 
sale, privileges which invariably mark the status of a private land 
lord . We have not a single instance in Pallava epigraphy of either 
the Brahman donee or the donee enjoying the temple lands disposing 
of his holdings as he liked . On the other hand , there are indirect 
evidences to substantiate the fact that they were only the enjoyers 
of the gifted lands. 

The Hirahadagalli plates27 of Mahārāja Sivaskandavarman 
speak of the confirmation of a grant which was formerly made by 
one Mahārāja Bappasvāmi. It may be that the grant indicates a 
confirmation in a new reign of an old administrative arrangement 
or it may be that a grant made by any other authority or officer 
needed to be confirmed by the king in due course . Further , even 
after the confirmation of the grant by Sivaskandavarman , the 
donees are called in the record only “ Bhõjakas of the village of 
Cillarèkakodumka " in the Satahanirattha, i.e. , the enjoyers of the 


27, Ep. Ind ., vol. I. 
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village mentioned therein . The phrase Dēvabhögahala in reference 
to cultivated lands enjoyed by temples found in several early 
Pallava charters ; the Vidyabhöga of the Bāhūr plates and several 
references to Arcanābhāgas specifying lands enjoyed by temple 
arcakas are suggestive enough that the donees of Brahmadāyas and 
dēvadānas were considered only as the enjoyers of and not the 
proprietors over what they possessed . The Kaśākudi plates definite 
ly state that the gift of the village of Kodukolli with all its revenue 
shall be enjoyed only by the donee and his descendants and the 
Tandantöttam record lays down that the donees alone shall enjoy 
the gift. 

In this connection one has to understand the true significance 
of the term Paradatti occurring in the Kaśākudi and the Bāhūr 
plates. The first mentioned record states28 that the Paradatti was 
made in the presence of ( the officers) Nilaikkalattar, Adhikärar 
and Vāyilkēlpār. Dr. Hultzsch understands Paradatti as the 
grant here , as well as in the Bāhūr plates, and he seems to be 
right.29 

Land gifts to Brahmans and temples were also made from one s 
own personal property . I have already pointed out an early ex 
ample of the gift of a few units of land to a certain Brahman from 
the king s own personal farms. Here, again the donee had only the 
right of enjoying the land and nothing definite is stated as to the 
transference of the proprietary rights over the soil. 

In the Kūram plates30 of Paramēśvaravarman I , we have a 
member of the royal family endowing lands to a few brahmans and 
also to a temple which he himself built in the village. The builder 
and donor , Vidyāvinīta Pallava was evidently a relative of the 
king and he is said to have bought one thousand and two hundred 
kulis of land ( from the villagers ? ) for which he paid the price in 
gold . Other lands were also purchased by him in order to burn 
bricks for building the temple. This shows that the donor , Vidyā 
vinīta Pallava, made the lands his own personal property before 
assigning them to the respective donees who were permitted only 
to enjoy the gift and not to sell them or alienate them in any manner 
whatsoever . 


28. S.I.I., vol. II, part III, p . 353 . 

29. In the Vēlūrpālaiyam plates the word paraďatti is , as Krishna Śästri 
has noted, a form of paradai, sabhā, cf. āņai, -āņatti. S.I.I. , vol. II, part V 
p . 509 , 11. 62-3 , and p . 512 . 

30. S.I.I. , vol . I, p . 150 , 
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We have no instance in Pallava epigraphy of an ordinary pri 
vate individual endowing Brahmans other than those connected 
with the temple service . These private charities were enjoyed by 
the Brahmans and their descendants as remuneration for the ser 
vices rendered to the temple . The very fact that these private in 
dividuals entrusted their gifts in the hands of the administrative 
authorities such as the village assembly or placed them under the 
protection of Mahēśvaras within the locality indicates that the 
gifts were only to be utilised for the purposes to which they were 
intended and not otherwise. Usually in the later Pallava Tamil 
inscriptions the details and the conditions with which the grant was 
made are carefully recorded . 


The donees of tax - free dēvadāna and brahmadāya lands endow 
ed by the state enjoyed the revenue sheerly as a matter of favour 
from the king at the head of the state , and the duty of freeing the 
land from taxation and other levies rested on the state , whereas 
in the cases of grants of private individuals , the responsibility of 
freeing the land from the payment of taxes devolved on the person 
who made the gift. In the later Pallava period when organised 
village assemblies began to administer the affairs in the villages, 
we have several instances where the village assembly permitted 
private individuals to endow lands to temples tax - free ( Irai Ili) 
after accepting from the donor the tax in money on the lands that 
were given away . 


A stone inscription31 from the Trichinopoly District dated in 
the twenty -third ( ? ) year of Nạpatungayarman records that the 
sabhā at Tengangudi sold the land called Tolunervēli to Pūdi 
gandan and permitted him to endow the same to the God at Tirut 
tavatturai after accepting from him the amount of gold necessary 
for freeing the land from land tax and other burdens such as 
eccõru , vettivēdinai and sennirvețți. 

Nambi Appi, the builder of the Tiruttaņi Śiva temple, endow 
ed the God therein with thousand kulis of land freeing it perpetu 
ally from land tax for which he paid the sabhā in gold. (" Tirut 
taniyil sabhaiyārku irai ili avadarku pon koduttu " ) . This fact is 
recorded in an inscription found on the southern wall of the Tirut 
tani temple dated in the eighteenth year of Aparājita Vikrama 
varman.32 


31. 84 of 1892. 


32. 435 of 1905, 
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The builder of Mānasarpa Vişņu grham , now known as the 
Lakşminārāyaṇa temple at Kāvāntandalam was one Mānasarpa , a 
contemporary of Kampavarman , and he made the gift of two pattis 
of land and a flower garden to the God and made it tax - free by 
paying the sabhã a sum in gold as the tax ( irai kāvalāga ) .33 

"Kāval really means protection or security : The idea is 
that the amount deposited in the hands of the assembly yielded 
interest per annum equal to the tax - dues on the land . In these 
cases the tax was not remitted but paid in advance in a lump pay 
ment in the manner indicated . 


Palliccandam . 

A study of the early Cõla inscriptions reveals that several 
Jaina Temples were in possession of large tracts of cultivable lands 
in many villages and that they were known by the name Palliccan 
dam , that is , lands enjoyed ( candam ) by Jaina temples (Pallis).34 
I have come across the use of Palliccandam in this technical 
sense for the first time in Pallava epigraphy in an inscription of 
Kampavarman from Kīlputtūr.35 Here it speaks of dēvabho 
gamum paſſiccandamum the former being lands owned by Hindu 
temples and the latter denoting lands in possession of Jaina Pallis. 

Among the numerous stone inscriptions of the later Pallavas 
registering gifts to Hindu temples, there is a solitary fragment36 
from the village of Vedal in the North Arcot District, dated in the 
14th year of Nandivarman , probably Pallava Malla, which tellsus 
that an individual gave some lands to the Jaina temple at Vedāl. 

Yet another epigraphical reference , but one not very compli 
mentary to the king Pallava Malla , to lands in possession of Jainas 
is found in the Udayēndiram Plates dated in the twenty - first regnal 
year of the king. 37 

These stray references to the possessions of the Jainas and the 
entire absence of any reference in the whole of Pallava epigraphy, 
so far available , either to endowments or even to possessions of 
lands by the Buddhists only show the subordinate position which 
these religious sects occupied in the Pallaya country . 


33. 207 of 1901 , 

34. The Udayēndiram Plates of Prithivipati II make it clear that Pallic 
candam means the lands in possession of a Jaina temple, S.I.I. , vol . II , part II 


p . 390. 


35. 116 of 1923 . 
36. 82 of 1908 . 
37. S.I.I. , vol . II , part III, p . 368 . 

P. - 19 
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Eripațţi. 

The lands in the village registered in the names of the tanks 
were called Ēripațți or Ēricceruvu which consisted of lands endow 
ed by private persons or set apart from public or village lands for 
effecting periodical repairs to the tank , its bunds, sluices and so on. 
These lands were managed by the village assembly and in the later 
Pallava period, by a committee thereof called Erivāriyaperu 
makkaļ . An inscription from Gudimallam38 dated the 49th year of 
Vijaya Dantivikramavarman registers the gift of a piece of land 
known as Nandikundil to the tank Velleri the maintenance of 
which had to be met with the produce from this land. The sub 
ject matter of several inscriptions of Kampavarman from Uttira 
mērür is the grant of land to the great tank called after Vairamēgha. 


Light thrown by Kampavarman s inscription on land tenure . 

Until we come towards the end of the Pallava period , we do 
not get any insight into the land tenure system of the Pallavas . 
The Kilputtūr inscription39 of Kampavarman is very important for 
us here . It is dated in the eleventh year of Kampavarman and re 
cords an unanimous agreement of the villagers of Kilputtur in 
Kāliyūr -kõttam , to render annually one kādi of paddy on every 
pațțil of cultivated land ( viļai nilam ) within the village as ērikkādi, 
i.e. , tank duty , to Mádēvanār in return for the gold received from 
him for constructing the tank . 

The interesting portion of the inscription is the mention of the 
cultivable lands of the village held under different tenures . It 
speaks first of Payalnilam . Since Payal means half", Payalnilam 
must refer to those lands whose produce is shared equally by the 
landlord and the tenant. This reminds us of Payalēruvāram which 
is a proportion of the produce claimed by the tenants and in common 
usage in the Chingleput District. Then we have Adai nilam ; 
adai is king s share of the produce of the land, whether one -sixth 
or one- tenth cor otherwise and aqaikoduttal stands for the payment 
of the king s share of the produce from the land ; so adainilam will 
be those lands a proportion of whose produce is due to the king . 
Next we have karainilam the true nature of which is not very clear . 
However , we may take it that karainilam stands for those lands 
which are subject to periodical re -distribution among tenants , since 
we have epigraphical use of the term karai idudal in the sense of 
distribution of lands among tenants . 


38. Ep . Ind ., vol. XI, p . 225 . 


39. 116 of 1923 . 
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Tenants of State farms. 

That there were tenants of state farms is clear from the state 
ment Munperrārai mārri found in the Kaśākudi and Pațțattā ! 
mangalam plates of Pallava Malla and in the Bāhūr plates of Nrpa 
tunga . The Kaśākudi plates have the following order : 

" Kõnõlai yāndu irubattirendāvadu urrukkāțțukkõttattu 
nattārum kānga , tannāttukkodukkolli 

perrārai 
mārri ” . 

Dr. Hultzsch translates here the phrase " mun perrārai 
mārri " into " expropriating the former owners ” whereas in the 
Bāhūr plates he interprets “ dispossessing the former tenants " . The 
latter translation is nearer the point in the sense that it was not the 
former owners that were dispossessed of their lands, but the former 
tenants of state farms in the respective villages , before they were 
assigned for the enjoyment of the new donees ; thereby the state 
abandoned its right of employing the tenants of its own on the lands 
in these villages and severed its connections with them and it per 
mitted the donees to choose their own tenants ; but there is nothing 
to indicate that the state deprived these tenants of their legitimate 
rights or of their means of livelihood without adequately compen 
sating them . We should , therefore, beware of using terms like 
* expropriated or dispossessed . The word märri simply means 
having changed tenants who held the lands before . Of the steps 
by which the change was effected, we have no information . That 
the interpretation here suggested is the correct one is borne out 
by the occurrence of the term Kudi-nikki in close proximity to 
our phrase in the Kaśākudi plates.40 The same interpretation gains 
still further support from a study of the early Cola land - grants in 
the century immediately following the fall of the Pallava power . 


The Cultivation of Agricultural Lands. 

The major part of the agricultural lands of the village was 
taken away for the cultivation of rice which is one of the staple 
food crops of India.41 Rice was one of the chief items of barter . 
It is not wrong to say that rice was also a chief commercial pro 
duct in the days of the Pallavas . Considering the very close in 
tercourse between China, East Indies and South India at this time, 
we may rightly imagine that ships from the coasts of the Pallaya 
country sailed to the coasts of the East Indian islands and China, 


40. S.I.I., vol. II, part III — p . 351 ; line 107 . 
41. See Note H on Rice and Paddy, 
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filled with the best products of the country. For a confirmation 
of the suggestion we may turn to one of our foreign sources which 
tells us that in the year 710 A.D. the kingdom of South India sent 
an embassy to China with tribute and the products of the 
country.42 


Cocoanut Palms. 


an 


Besides agriculture , the growing of trees like the palms, and 
the maintenance of gardens are specifically recorded in the copper 
plates . The attention of the government was given to such planta 
tions to lay restrictions on their cultivation or to tax their produce 
in certain cases for reasons which we shall note presently . 

Cocoanut palms, which are found in abundance in South India , 
are said to have originally come from the Malayan Archipelago . 
In ancient days as now , 

the cocoanut was article - in 
great demand being used both for religious and domestic pur 
poses . The cultivators of these palms naturally received a good 
income out of their produce . Every dēvadāna and brahmadāya 
village secured royal permission to have groves of cocoanut palms , 
" Kāvutengidapperuvadāgayum ?, 43 i.e. , groves of cocoanut palms 
may be planted . 

Now , this positive statement with regard to these villages 
implies a negative one in the cases of villages other than those of 
dēvadāna and brahmadāya . It was not that these villages were 
forbidden to have groves of cocoanut palms, but what the charters 
mean is that a part of the produce must be set aside as the share 
of the king while the villages given away as gifts to Brahmans and 
temples were exempted from rendering this share . Another 
definite statement found in copper plates in connection with dēva 
dāna and brahmadāya villages is that their cocoanut trees are not 
to be climbed by toddy drawers, Ilavarērapperādārāgavum , i.e. , 
the toddy drawers shall not climb ( these palms) . This is per 
haps due to the moral censure attached to toddy drawing and toddy 
drinking and naturally the temple lands and Brahman lands should 
not contribute to this . From this we may infer that the cultiva 
tion of cocoanut palms for purposes of toddy - drawing was common 
then , and it is no wonder that we find the restriction on it by the 
levy of the tax called Ilampūļci on toddy -drawers. 

The king 


6 


42. Toung Pao II. 
43. S.I.I. , vol. II, part V , p . 521, line 36 . 
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had also a claim to the fourth part of the trunks of all old trees 
and the Kasākudi plates include distinctly the areca palms and 
the cocoanut palms. So the king s income from the cultivation of 
cocoanut palms was from three different sources . First , from the 
Ilavar themselves, secondly , from the owners of these palms, and 
thirdly , from the destruction of all old trees . 


Palmyra Palms. 

Palmyra palms were as widely grown as the cocoanut palms. 
Those grown within the dēvadāna and the brahmadāya villages , as 
in the case of the cocoanut palms, were forbidden to be used by 
the Ilavar . I have already pointed out elsewhere that Ilam 
pūļci is a tax on the toddy - drawers as a class , and that śārruvari 
and panampāgu refer to taxes on the toddy - yielding palms, i.e. , 
the owner or the cultivator of these palms intended for the purpose 
of toddy- drawing had to pay a tax to the Government. So , śārru 
vari and panampāgu stand on a different category from Ilampūļci . 
Thus, the Pallava government did restrict as much as possible by 
means of taxation the use of palms for toddy - drawing . 


Areca Palms. 


The demand for areca nuts was large and I am not sure if it 
was not an article of export . The banks of the Vēgavatī were 
adorned with groves of areca palms say the Udayēndiram plates, 44 
and in the Vēlārpālaiyam plates, we have a description of the banks 
of the Kāvērī, which runs thus : “ He ( Simhavişnu ) quickly 
seized the country of the Colas , embellished by the daughter of 
Kāvēra ( i.e. , the river Kāvēri) whose ornaments are the forests 
of paddy ( fields ) and where ( are found ) brilliant groves of areca 
( palms) ” .45 The tax kadai adaikkāy was levied on areca nuts 
exposed for sale in bazaars , and the king had also a claim to the 
fourth part of the old areca palms. 

Oil seeds must also have been planted largely . We have a 
tax on the oil mills of the village, but we do not heår of any tax 
on the cultivation of oil seeds . Among the fruit trees, mangoes 
and plantains were the most common . The Kaśākudi plates 
mention a tax called Kallal kāņam . Kallal is a tree and refer 
red to in the Tēvārams.46 It is considered by some to be a 


44. S.I.I. , vol. II, part III, p . 367, line 38 et seq . 
45. S.I.I. , vol . II, part 1 , v . 10 . 
46 . “ Kallal 

nilalkīlarangaļuraittavammānē ” —Tirukkaccūr 
Sundarar. 


Alakkõyil. 
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fig tree with fruits in clusters and perhaps the people ate these 
fruits . Botanists call this ficus Infectoria and describe it as a 
large and most beautiful tree with a far - extended uncommon dense 
head ; like Ficus religiosa sometimes dropping roots of con 
siderable magnitude from the trunk and branches . 
likely that the villagers had to get a licence for planting and using 
such large trees by paying a small amount of money to the govern 
ment. 


It is very 


Cotton . 

Since weaving was one of the chief village industries, cotton 
must have been cultivated on large tracts suited to its growth . A 
proportion of the cotton threads before it was woven into cloth 
was due to the king as his share . This is known in Pallava inscrip 
tions as Padārgali . 

Even to this day Kañci continues to be one of the chief weaving 
centres of South India . That " little Jaina world ” epigraphically 
known17 both as Jiña Káñci and Tirupparuttikunram seems 
to have acquired the latter name the beautiful cotton hill because 
of the abundant cultivation of parutti or cotton which was 
carried on there . As a corroboration of this belief, it is main 
tained that the image of Candraprabhā is installed in the second 
floor of the small temple there, at a height of twelve to fourteen 
feet from the floor in order that the parutti trees may not hide his 
presence . 

The mention of certain purely medicinal plants in a few 
Pallava copper plates attracts attention , because they not only 
clear our doubt as to the question why their cultivation and sale 
were restricted, but also give us an idea of the standard of Ayur 
vedic system prevalent then . The use of these plants was well 
recognised by the doctors in the Pallava country . It was the 
duty of every village to maintain its best physicians and the Tan 
dantottam and the Udayēndiram plates record Vaidyabhága, i.e. , 
the share of the physicians. Let us consider in detail the few 
medicinal plants . 


Śengodi or ſengodivēli. 

This plant is a native of India and is popularly known as Citra 
mūlam and Kodivēli in Tamil. In the Asiatic Researches, 48 it is 


47. 97-100 of 1923 . 
48. Asiatic Researches, vol. IV , p . 255. 
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described as “ Citraka . The Sanskrit names for it seem to be 

Pathin , Citraka and also Vahni and all other names of fire.49 
The Bengalis call this Citra or Rakta - Citra . Plumbago Zeylanica 
or Rosea50 is the Latin name for it . According to Winslow , " Sen 
godivēli is a running plant whose root is a powerful caustic . " 

It is a rose - coloured wort and the books on Indian Medicinal 
Plants include Šengodivēli among a class of pungent creepers with 
abundant medicinal properties . The flowers are of three colours , 
blue, white and red , and the last is the best for medical purposes . 
As a Raņakāri ( that which causes wound ) and Uşņakāri ( that 
which causes heat) the roots of the ſengoại are said to possess 
far -reaching effects in the medical field . 51 

Since Citravaidyam , according to the Prānarakṣāmặtasindhu , 
means Iranavaidyam , i.e. , surgery , the name Citramūlam for the 
plant Sengodi which was profusely used for surgical purposes is 
but a fitting name. The cultivation and sale of this virulent poison 
ous plant was very rightly taxed by the Pallava government and 
the tax in money went by the name Sengoạikāņam .52 

The creeper is known by the name ſengodivēli in almost all 
the books referring to it, and it is well in this connection , to 
compare the names Karuvēli, Paruttivēli, Kodivēli, Vettivēli, etc. 


Kanni. 

The Ayurvedic importance of Kaņņi or Karuśarānganni or 
even Karuśālānganni needs no emphasis. Karikkandu , Kari 
kakai , Kariccal , Kariccan , Kayyāņdakarai, are all names for the 
same plant , 53 This Elipta postrata is now - a - days very common 
in India and in blossom all the year . There are two varieties , 
the yellow and the white . While the yellow is rather rare , the 


49. Roxburgh s " Flora Indica " , p . 155. 

50. Roxburgh does not notice many differences between these two varie 
ties. Both , according to him , contain the same property and are used for the 
same medicinal purposes . “ Calyx , gibbous , five - toothed . Corolla, funnel 
shaped . Stamens inserted into the tops of the five nectarial scales which em 
brace the germ . Stigma, five - cleft. Seed, one oblong , coated . Leaves, ovate , 
oblong , smooth . Racemes, besprinkled with glutinous hair , " etc. 

51. Prānaraksāmrtasindhu - p. 29 . 
52. Kasākudi Plates , S.I.I. , vol . II, part III, p . 352, 1. 123 . 

In interpreting this tax , Dr. Krishnaswamy Aiyangar (Hindu Administra 
tive Institutions — p . 121 ) was obviously led away by the word vēli attached 
to ſengodi. 

53. English - Tamil Dictionary — p . 205 , printed 1897, S.P.C.K. Press. 
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white is found in almost all marshy places . Medically , the 
leaves are important for making pills for asthmatic persons, while 
the oil extracted from the plant is good for the head and for all 
eye diseases . 

The Kaņnīttukkāņam was evidently a tax on 
Kanni ; whether it was a tax on the cultivation of Kanni or on 
the sale of Kanni I am not able to say , probably on both . 

I read in Roxburgh that in tattooing, the Indians " after pener 
trating the skin , rub the juicy green leaves of this plant over the 
part, which gives the described indelible colour, i.e. , a deep bluish 
black . " 

Tattoo is an indelible mark or figure made by penetrating the 
skin and introducing some pigment into the punctures. This is 
considered a mode of ornament and was in practice among the 
several classes , both in ancient India as well as in the western 
world . It is slowly dying in South India , but the sailors of the 
western countries still keep up the practice . It may be as old as 
the days of the Pallavas in South India . 

We find a few more semi-medicinal plants the restricted culti 
vation of which was also due to other causes . 


Damanagam . 

The dēvadāna and brahmadāya villages are said to have 
enjoyed the special privilege of planting Damanagam which is 
known today in the neighbourhood of Madras as Davanam and 
in the far south as Marukolundu . Since the leaves possess a 
slightly aromatic smell, the Hindus have been using this in their 
religious ceremonies . These are known in Sanskrit as Dona or 
‘ Dana and in the Botany books as Artismisia Indica and is said 
to be a native of China and Japan . It is quite likely , considefing 
its sweet smell and its medicinal qualities, that the plant was pro 
bably first imported into South India from China in the days of the 
Pallavas, asad hence its special place in their copper plates . The 
Āyurvedic physicians extract a kind of oil out of Damanagam , and 
Santonine which is considered a dreadful poison is also got from it. 


Kuvaļai. 

This is the Indian water- lily ( the Nīlotpala of Sanskrit litera 
ture ) grown in marshy tanks with very shallow water . The flowers 
which blossom in the rainy and cold seasons are greatly used for 
purposes of worship . They are also said to be of some medicinal 
value , but what prompted the Pallava Government to levy taxes 
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both on the cultivation and the sale of Kuvalai is not definitely 
known . A good tank can easily be spoiled and rendered useless 
and marshy and therefore dangerous for people to get into 
by planting a few Kuvaļai. Therefore, the licence tax Kuyaļai 
Naduvari ’ for planting Kuvaļai seems to be a legitimate one . The 
second tax on the sale of Kuyaļai Kuvaļaikāņam was levied 
probably because it was in great demand then , used by the people 
for purposes of worship and also for purposes of medicine. 


Sengalunir. 

The same reasons weigh in the case of ſengalunīr whose 
plantation was also restricted to a certain extent. The Botanists 
call these flowers Nymphia Odarata and the name is worthy of 
them because of their beauty and sweet smell. The Tēvārams 
describe Sengalunīr as a favourite flower of Siva54 and today several 
spots in Kāñcī are known by the name Sengalunīr ādai , though 
no sengalunir is to be found there at present. These creepers, which 
again only grow on marshy soil , flower in the rainy season . The 
Dëvadāna villages are given the special privilege to plant sengalunir , 

śengalunīr nadapperuvadāgavum ” , 55 in recognition of their need . 
for the flowers for worship in the temple. 

The roots of sengalunīr are used for preparing medicines for 
bile , etc. 


The Vēlūrpāļaiyam plates record the cultivation of two more 
plants -- the Ulli ( Allium cepa ) and Truvēli ( Andropogun muri 
catum ) ; today Uņi is an important article of diet , but whether it 
was so in the days of the Pallavas or it was perhaps more used for 
purposes of medicine, I am not able to say . We can very well 
understand the use of Iruvēli which grows on the tank bunds . The 
roots of this odoriferous shrub were evidently used for making 
tattis and perhaps also for medicines , 


"_Tirup 


€ 


54. " Naru sengalunīr malar nalla malligai saņbagattoļu 
panaiyūr Padigam . Sundarar, 
55. S.I.I., vol. II, part V , p . 509, line 59 . 

P .-- 20 


NOTE H. - On rice and paddy in Pallava records. 


Paddy and Rice . 

In some of the Pallava inscriptions, we get information about 
the various kinds of paddy and qualities of rice that were in use 
during the Pallava period. These inscriptions definitely stipulate 
the degree of refinement of the product, while some give an indica 
tion of the price. 


In an inscription of Nandivarman III , reference is made to a 
particular variety of paddy ( Tellānellu ) . This term may be split 
and explained as follows : " Tellu means pātti kattu ( prepare 
a plot for immediate cultivation ). Tellānellu may , therefore, 
possibly mean nel ( paddy ) not used for raising plants in a 
bounded area ( a nārrangāl ) ! Thus, it is almost equivalent to 
* irainel ( i.e. , paddy used for ordinary consumption . ) . 


In one of Nệpatunga s inscriptions, we have a reference 
to sennel . This is a variety of paddy, reddish in appearance , 
( sen -red ; nel - paddy ) . 


Nārnel and Irainel are mentioned in one of Kampavar 
man s inscriptions. " Nārnel may be taken to mean paddy in 
tended for purposes of cultivation, i.e. , raising tender plants for 
transplantation . Trainel is suggestive of paddy used for food . 
This is the only possible distinction that can be made between 
narnel and irainel . These two forms of paddy are mentioned 
in an endowment. Possibly there was a plot of land involved in 
the endowment, for the cultivation of which the nārnel was to 
be used . 


Rice is mentioned in the inscriptions and in each case the 
quality of the rice is prescribed . In Aparājita s and Nạpatunga s 
inscriptions, pattețțukkuttarpalavarići (pattu , ettu , kuttal, pala , 
arisi) is mentioned . It is a known fact that the refinement of 
rice is greater in proportion to the number of times it is pounded . 
Palavariši is particularly mentioned , because old rice, i.e. , rice 
obtained from paddy of previous year s produce is always con 
sidered to be better than the new product, 
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In Kampavarman s inscription we again get a reference to 
palavarići and the endowment states pattetțăga kutti pala 
ariſi .56 


56. References to the different kinds of paddy and rice may be found in 
the following inscriptions : 

King. 

Ep . No. 
Nandivarman III 

73/1900 
Nrpatunga 

122/1929 
do . 

257/1912 
do . 

262/1912 
Aparajita 

159/1912 
Kampavarman 

90/1898 
do. 

174/1912 


PART III 


SOCIAL LIFE 


CHAPTER XI 


SOCIETY 


The Four -fold Division . 

In India it is usual to conceive of society as divided into four 
sections - Brāhmanas, Ksatriyas, Vaiśyas and Sūdras. In the 
Kuram grant it is said that Mahendravarman I strictly maintained 
the sacred law of the castes— “ Supranītavarņāśrama dharmasya , " 
and in the Kaśākudi plates the Pallava rulers in general are said 
to have enforced the special rules of all castes and orders— “ Pari 
pālita sakala varņāśramavyavasthā viśēsah . From these it is 
sufficiently clear that the four - fold division of society in accordance 
with the injunction of the Hindu Šāstras was maintained theoreti 
cally though there is no direct evidence to show that there existed 
any close adherence to this four - fold classification in practice. 

We have plenty of references in epigraphy to Brāhmans and 
Ksatriyas but Vaiśyas and Śūdras as such are not mentioned in 
inscriptions. 


Brahmins. 


At the head of the society stood the brahmins ; they were 
learned , well - versed in all the śāstras and formed the intelligent 
men of the land . They were respected by the kings and patronised 
by them . In the copper plates they are introduced as the Dēvas 
of the earth 2 The brahmins were employed as officers of govern 
ment and their political importance is evidenced by the Vaikuntha 
perumāļ inscription wherein we find the brahmins taking the ini 
tiative in saving the realm by having a king elected . 

The other members of society consisted of various people such 
as the traders, artisans and members of other professions. 


Women . 

We have a few evidences regarding women in the days of the 
Pallavas . Let us first consider the queens of the Pallava kings. 
The queens of the Pallayas were cultured and pious, and vied 
with their lords in religious charities and in the construction of 


1. For more about the Brahmins see the chapter on the Educational 
Institutions. 

2. Kašākuļi plates. S.I.I., vol. II, part III. 
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monuments for their favourite deities, which even to -day stand 
as works of art and beauty . 

Cārudevī, the queen ( devi) of the heir -apparent ( Yuva 
mahārāja ) Vijayabuddhavarman and the mother of Buddhyan 
kura , is the earliest Pallava queen known to us . We learn of her 
piety from the copper plate of hers recording an endowment of 
four nivartanas of land to a Vişņu temple at Daļūra.3 

From the fact that the copper plate records an order straight 
from the queen to the official at Ka ( daka ) , we understand that 
this Pallava queen held an influential position in the state and 
that her commands were carried out in the same way as those of 
her lord . 

Rangapatākā was the favourite queen of Rājasimha, the 
builder of the Kailāsanātha temple . On the eastern front of the 
Kailāsanātha temple , eight small shrines stand in a row from north 
to south , six on the right side of the entrance and two on the left . 
The third of the six shrines is said to have been built by the queen 
Rangapatākā as is evident from the inscription on its first tier . 4 
She is described as one who was as it were , a banner ( Patākā ) 
among women , that she was as dear to Rājasimha (Narasimha 
vişnu ) as Pāryatī was to her lord and that she even surpassed 
Lakşmi ( the wife of Vişņu ) in having obtained the everlasting 
favour of her husband . 

The fifth of the six shrines in front of the Kailāsanātha temple 
seems to have also been built by a lady whose name is lost in the 
inscription . Her description as one who was " full of loveliness , 
sharpness, grace and cleanliness, who seemed to be the master 
piece of the Creator , whose skill had attained perfection at last, 
after He had created thousands of good -looking women , she who 
was charming through genuine sweetness, who was adorned with 
grace , coquetry and feeling ... etc., " quite befits a queen . 

The chief queen or mahişī of Nandivarman Pallava Malla was 
the Rāştrakūta princess , Rēvā , " who, like the river ) Rēvá had 


3. Ep. Ind. vol . VIII, p . 146 . 
4. Published in S.I.I. , vol . I , p . 23 . 

5. “ Patākayēva nārīņām ramyam Rangapatākayā . ” The Avantisundarī 
kathā mentions a Rangapatākā who was the wife of Śūdraka and Mr. Kavi 
thinks that the author of the Avanthisundarī kathā wanted to identify his 
Pallava patrons with the great heroes of the Puranas and Dramas by consider 
ing them as different incarnations of the same souls. ( Intr . p . 12 ) . 

6. S.I.I. , vol. I, p . 24 . 
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to 


a 


66 she was 


( her ) birth from a great king ( or from a high mountain ) " .7 The 
builder of the Muktēśvara temple at Kāñci was evidently 

queen of Nandivarman Pallava Malla . The shrine is 
called in its inscription , Dharmamahādēvīśvaragſham ; 
it grant was made by the same queen 

( Dharma 
mahādēvī) in the twenty -eighth year of king Nandivarman . It is 
not possible to say whether this queen is to be identified with 
Nandivarman s mahişī Rēvā . (Pl. II. Fig. 3. ) 

Dantivarman, Rēvā s son , had for his mahişi a Kadamba 
princess who was to her Lord what Gaurī was to Śiva ; 
a suitable queen of that lord of the earth , the foremost of 
the heroes , the powerful Pallava mahărāja ; was of a spotless race , 
who bore the name Aggaļanimmati ( and she was ) the daughter 
of the celebrated king — the crest- jewel of the Kadamba family ." 

The mother of Nrpatungavarman and the queen of Tellāru 
Nandivarman was again a Räştrakūța princess, named Sankhā . 
In her patience she resembled the earth . She was beloved by 
the people like a mother and was, as it were , the good fortune of the 
king incarnate on earth . She was intelligent, beautiful and 
skilled in all arts.8 

From the evidence of a copper -plate grant mentioned by 
Sewell to which we have already referred we infer that the son 
and successor of Telļāru Nandivarman , Nạpatungavarman, had a 
queen by name Pșthivi Māņikkam the daughter of Bhānumāli. 
A queen of Nộpatunga is also mentioned in an inscription where 
she is called Dēviyār Vīramahädēviyār.9 It is doubtful if this 
queen is the same as Prithivī Māņikkam . 

We have already remarked that the Pallava queens were 
mostly from the Deccan . However there seem to have been a 
few exceptions . It is not unlikely that the later Pallava kings 
chose to contract alliances with the princesses of the South . 
Adigal Kandan Mārambāvaiyār who, I think , was a queen of 
Nandivarman III , appears to have been a Tamil princess. She 
evidently outlived both her lord Nandi and his son and successor 
Nrpatungavarman . She must have been at least seventy - five years 
of age when she died.10 


7. S.I.I. , vol. II , part V , p . 508 . Dhirasya bhūbrtalabdhajanmā Rēvēva 
Rēvā mahişi babhūva ." 

8. Ep . Ind . vol . XVIII, p . 13 . 
9. 38 of 1930-31 . 
10. Marambāvai is mentioned as the wife of Pallava Tilaka kula Nandi 

P. - 21 
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This ‘ Kangan Mārambăvaiyār, as the name suggests, was 
probably a Pandyan princess by birth . Gandan or Kandan which 
means warlike , was a title borne by several kings and feudatories 
of South India , and Māran , we know , was a common surname of 
the Pandyan kings. Therefore , it appears to me that Kandan 
Mārambāvaiyār might have been the daughter of a Pāņdyan king, 
very likely Śrī Māra , the contemporary of Nandivarman III. 

If this was so , the description of the lady in verse forty - five 
of the possibly contemporary work Nandikkalambakam should 
refer to this queen of Nandivarman . At the same time we must 
not forget that Nandivarman had another queen in the Rāştrakūta 
princess Sankhā, the mother of Nệpatungavarman ; but where two 
queens of the same king were concerned, one of northern descent 
and the other from the south , it was quite natural of the Tamil 
poet, the author of the Kalambakam , to choose to praise the latter 
rather than the former . The poet s statement that Nandivar 
man , the good king of Tondaimandalam , had a rare pāvai : 
" Naruntoņdaiyarkon Nandippallavarku nērāda pāvaiyar tam 
pāvai, " may well be a reference to the Pandyan princess . 

Nandivarman must have married Mārambāvaiyār sometime 
after his famous victory over the Pandyan king at Tellāru - an 
assumption which is borne out by the friendship of the Pallavas 
and the Pāņdyas in the latter part of Nandivarman s 
reign and in the time of Nộpatungavarman . The Bāhūr 
plates of Nrpatunga inform us that a Pandyan king, with 
the help of an army formerly lent by Nịpatungavarman 
defeated his enemies in a battle near Aricit.11 Under the circum 
stances, it was quite becoming on the part of NȚpatunga to help 
the Pandyan king, his father s friend and relation . Scholars have 
taken the succeeding verse of the Bāhūr plates to mean that Nrpa 
tunga s fame extended beyond the seas as that of Rāma and that 
therefore it is an indirect reference to Nịpatunga s overseas con 
quests . I am doubtful if this interpretation of the verse is 
correct . However , if the verse lends itself to such interpretation , 
I may say there is no evidence of an independent expedition of 
the king Nrpatunga beyond the seas . Still, it may be that as a 
prince he established his prowess beyond the seas by allying him 


varman , 301 and 303 of 1901. She is also mentioned in an early Cõļa 
inscription . 

11. Ep. Ind ., vol . XVIII, p . 13. Here I have adopted Dr. Hultzsch s transla 
tion of the verse . 
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self with the Pandyan king Śrī Māra in the latter s expedition 
against Ceylon . 

An inscription of Nộpatunga12 dated in his 18th year from 
Tiruvadi in South Arcot furnishes us with the information that 
the Pandyan king Varaguna Mahārāja was the donor to the temple 
situated in the heart of the Pallava kingdom . The gift of the 
Pandyan king reveals not his subordination under the Pallavas but 
the extreme friendship which existed between the two royal fami 
lies of South India at the time. 

The queen of Aparājitavarman , Mādēvi Adigal was perhaps 
also one from the Tamil land. She endowed 30 Kalañjus of gold 
for lamps to the Śiva temple at Tiruvorriyūr. 13 

We have sculptural representations of Pallava queens. From 
these we learn that they were tall, graceful and delicate . They 
wore long ear - rings, a crown and other jewels . 14 

Besides references to queens, a few stone inscriptions of the 
period make mention of ordinary women . They are represented 
as pious minded , and endowments to temples were made by them.15 
In an inscription of Nrpatungavarman we have the information of 
the consecration of an image of Ganapati Bhatārar and the con 
struction of a temple for the same at Sailēśvara, by a brāhmaṇa 
lady who provided 40 kādi of paddy for lamps and worship.16 

That women possessed their own property is evidenced by the 
mention of śrīdhana and angamani in the later inscriptions of 
Pallavas . 17 

On the whole, we understand that there was in this period a 
high ideal of womanhood and that feminine virtues were appre 
ciated as may be judged by the descriptions of queens given above. 


CERTAIN ANCIENT SOCIAL CUSTOMS 


Memorials for the Dead . 

The preservation of the memory of the dead through visible 
acts such as , charitable endowments , raising of portrait - statues, 


12. 360 of 1931 . 
13. 163 of 1912. 

14. Representations of queens in the Varāha cave at Māmallapuram are 
examples. 

15. No. 19 Pudukkottah inscriptions. 
16. 258 of 1912. This inscription should be read with 257 of 1912 . 
17. 31 of 1898 , 
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and erection of monuments, and temples on the tombs of the dead, 
is one of the ancient customs of India . 


Charitable Endowments. 

We have few evidences attesting to the prevalence of this 
custom among the Pallavas . Except in the case of a single endow 
ment of gold by a Pallava feudatory for the merit of two heroes 
who fell in a cattle raid , we have no other epigraphical evidence 
relating to actual endowments made in honour of the dead.18 

There are two inscriptions of Nạpatungavarman , one recording 
the gift of gold and the other of land to Śiva temples, in honour 
of certain individuals . The first is dated in the second year and 
comes from the Śiva temple, Lālguļi. It states that the sabhā of 
Idaiyāru Nādu received a gift of gold from Pūdi Kandan of Kavirp 
porkattiyūr for the merit of his mother— " Tāyāraiccarrivaitta pon 
--and agreed to measure paddy for the celebration of the Cittirai 
Vișu Tiruvilā.19 The other is from the Siva temple , Pillaippākkam 
and registers gift of land to the temple of Mahădèva of the village 
by Ayyākkuttiyār for the merit of his elder brother Pillaippāk 
kilár.20 It is to be carefully noted that in both these inscriptions 
we have no definite statement that the mother the brother was 
dead . Therefore, it is hard to assert that they were gifts in 
honour of the dead . Probably they were gifts in honour of living 
members. 


Portrait Statues. 


The raising of portrait statues was not uncommon in the 
Pallava period . Though we have not so far secured any 
epigraphical evidence, the Adi Varāha cave at Mamallapuram 
appears to present an example of the existence of the custom . 
The cave as we know , contains two sets of royal portraits, one 
representing Simhavişņu and his queens and the other Mahendra 
varman and his queens . Judging from the architectural style of 
the cave , we are unable to assign its construction to a period earlier 
than that of Narasimhavarman 1. So , we may assume that it was 
the son and successor of Mahēndravarman I that was the builder 
of Ādi Varaha cave and that he sculptured the portrait groups in 
honour and memory of his dead ancestors . 


18. 283 of 1916 . 
19. 122 of 1929 . 
20 172 of 1930 . 
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Erection of Monuments . 

Early Tamil literature21 is full of references to the building 
of small shrines or even big temples over the tombs or in honour 
of the dead . From the Silappadikāram , we learn that the image 
of Kannagi was enshrined in temples erected in the different parts 
of India . This practice was continued among the Pallavas.22 

According to Mr. K. V. Subramania Aiyar “ the earliest 
reference to a temple built on the tomb of a dead person is perhaps 
the one at Satyavēdu in the Ponnēri Tāluka of Chingleput Dis 
trict.23 His interpretation of the name of the temple ‘ Matangan 
Palli as the tomb of Matanga is not far - fetched since we know 
that Pallippadai of the Cõla inscriptions is interpreted as a memo 
rial over the remains of the dead . Hence we may presume that 
the Satyavēdu Siva temple which is known as Matangan Palli 
in two of Aparājita s inscriptions was built on the remains of 
Matanga , probably an outstanding pious Saiva who died there . 
From the North Arcot District, we have an inscription 

24 of 
Kampavarman wherein it is recorded that a chief named Rājāditya 
built a Saiva temple and a tomb in memory of his deceased father 
Přthivī Gangaraiyar and apparently made a grant to a Brahmana 

-“ Tamappanār ( ai ) -ppalli paduttavidattu Iśvarālayamum atīta 
garamum edu ( p ) pittu kandu seyvittān ." 


Virakkal. 

The author of Malaipadugadām of Pattuppāttu states that many 
and innumerable were the paths where hero -stones were planted 
with inscriptions bearing the names of warriors of good and lasting 
fame . He further adds that such stones which informed the world 


21. Purapporu ! veņbā mālai, Swaminatha Aiyar s ed . p . 225 and 
Tolkāppiyam , Purattiņai 60 . 

22. An inscription ( Ep . Ind . vol . VI, p . 321 from Siyamangalam ) of Vijaya 
Nandivarman III states that Adavi, the headman of Tiruppalañjūr, having 
obtained the sanction of the Gangā chief Nērgutti, made the māndapa in front 
( of the rock - cut siva cave ) for ( the merit of ) his mother Nangani Nangai 

Adavi tan - rāyār Nanga (n ) i Nangaiyārkk - āga - cceyda muga mandagam " . 
Here again it is doubtful if the erection of the mandapam is in honour of his 
dead mother . 

23. History of Ancient Deccan , 384-85 . 

24. Sõlapuram inscription of Kampavarman , dated 8th year , 429 of 1902 . 
Ep. Ind ., Vol . VII, p . 193. As regards Prthvīgangaraiyar Hultzsch remarks : “He 
must be different from the Ganga chief Pșthivīpati I , because the latter was 
the father of Mārasimha and the son of Sivamāra, while the former was the 
father of Rājāditya ." 
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of the names and the manner in which the warriors fought were 
planted under the shade of the Marā tree and had become deified.25 

If the poets of the later Pallava age had chosen to describe the 
hero - stones that were set up during their time, they could perhaps 
have given us an even more picturesque account than that from 
the Pattuppāttu , cited above, for the setting up of Virakkal was 
as common as ever. 

The Pallava hero -stones not only bore the inscription recording 
the name and the heroic deeds of the warrior but also a sculptural 
representation of the hero or heroes surrounded by other emblems 
or devices . However , it is to be observed that all these Virakkals 
belong to the later Pallava period . In fact , we have no epigraphi 
cal proof of the setting up of a Virakkal before the time of Danti 
varman . This indirectly hints that the Pallava kingdom was sub 
ject to constant attacks from enemies towards the end of their rule. 
Secondly , these Virakkals are restricted in their provenance , being 
confined to the North Arcot, South Arcot and Chingleput Districts , 
and the disturbance seems to have come from the side of the Nolam 
bas and the Western Gangās.26 

At Sennivāykkāl near Lālgudi there is a Virakkal inscription 
dated in the reign of Tellāru Nandi. " The stone bears on it the 
figure of a Brahman wearing the sacred thread with an arrow pierc 
ing his neck .” The inscription speaks of a Bāņa chieftain and of 
a raid which resulted in the destruction of a matha in saving 
which the hero Sarrimurradēvar met with his death . But this ins 
cription is considered spurious by the epigraphists.27 

There are two Virakkals which belong to the time of Kampa 
varman . One comes from Olakkūr28 and records the death of a 
magician - Mantrikan -- who seems to have died while defending 
the town (Olakkūr) against the attack of the enemies . On this 
inscription we have the following remarks in the Annual Report : 
" A Viragal of the time of Kampavarman from Olakkūr records the 
death of a hero on the occasion when this town (Olakkūr) was 
destroyed. The circumstances under which this event happened 
are not quite clear from the record . There can be little doubt how 
ever , that the reference is to an attack on Olakkür either by Kampa 
perumā! himself ( if he was not already in possession of it ) or by 


25. Malaipadugadām - lines 386-389 and 394-398 . 
26. 7 & 8 of 1896 ; 171 of 1921. 
27. 144 of 1929 . 
28. 357 of 1909, 
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some enemy of his and to a fight that ensued, probably on mount 
ed elephants. " 29 

.. As usual on Virakkals, the hero who met with his death 
in the battle is represented by a standing figure advancing with a 
drawn sword in his right hand..30 

Yet another hero - stone dated in the 10th year of Kampavar 
man is found in Mēlpatti in the North Arcot District and records 
the fall of a chief of Vānaraiyar in a skirmish with Pirudi Ganga 
raiyar of Kāyannur in Miyaru Nādu.31 

Virakkals were also set up on the graves and in honour of 
those heroes that were slain in skirmishes following cattle raids . 
In ancient India the lifting of the enemies cattle usually announced 
the commencement of hostilities between neighbouring tribes or 
provinces. 

The Tondūr inscription of Dantivarman to which we have 
already referred , records the death of two heroes Udarādi and 
Nambi in a cattle raid— “ Vidaipõrppatta " . It speaks not of the 
erection of Vīrakkal in honour of these heroes but of an endowment 
in money to the temple of Bhatāri by a Băna chief.32 

The two Ambūr inscriptions33 of Nrpatungavarman both dated 
in the 26th year of the king are specific examples of memorial 
stones set up in honour of two different warriors who died as a 
result of an organised cattle raid by the enemy. 

" In the Kangarettikka street two rough stone slabs are set up . 
Each of them bears at the top a Tamil inscription and below on a 
counter sunk surface, a bas -relief, which represents a warrior who 
is advancing towards the proper left, holds a bow in his left hand 


29 . " 1. Kampape 

7. vür 
2. rumal Anaiyā 

8. to 
3. dina kondaļat 

9. dupa 
4. tu ivvūralin 

10. tti 
5. danāl pațțān iv 

11. Mäntiri 
6. V 

12. kan 

13. Svasti Srī." 
30. Annual Report 1910 - p . 80 . 

31. 171 of 1921 : ( 1 ) “ ... ko visaiya Kampavikkirama (p ) rumar (ku yä ) 
( 2 ) ņģu pattāvadu paduvūr -kkottattu Miyārunāțțukka- ( 3 ) vannur Pirudi 
Gangaraiyar tandu nikka vāņa- ( 4 ) ( raiyar ) Padaivar Pet ( ru ) nagark 
kondakkāvadi nedirttu ( 5 ) ( Vāniyar ) ( 6) ( e ) rindu ( 7 ) Pattār . " Ep . Ind. xxiii, 


p. 147. 


32. 283 of 1916 . 
33. Ep . Indica, vol. IV , p . 180. 
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and sword in his right, and is pierced by arrows. The head of the 
warrior is placed between two chauris, which appear to signify his 
being received into svarga on account of his heroic death . Behind 
the warrior on the left slab is a basket of fruits . The warrior on 
the right slab has a lamp in front, and a pot and another lamp at 
the back . These articles may be explained as offerings for the 
benefit of the souls of the two deceased warriors . 

“ The inscriptions at the top of the two stones are nearly identi 
cal with each other . The first records the death of a son and the 
other the death of a nephew of a certain Akaļankathavarayar. " 34 

The custom of erecting Virakkal continues under the early 
Cola rule and we have also abundant material to show that by the 
time of Rāja Rāja I , it had become a common practice not only to 
erect shrines in honour of the dead king and other distinguished 
persons, but also to enshrine the images of the great dead in tem 
ples and offer regular worship to them along with the other gods 
and goddesses . To cite an instance , the sister of Rāja Rāja built 
two shrines, one for Ponmāļigattuñjinadēva and the other for her 
brother and having installed their images made endowments for 
their daily worship . Besides , in the early Cola period the practice 
of enshrining the images of certain Nayanmārs had also become 


common , 


Madal or Madalērudal 

Tirumangai Alvār , in his Periya Tirumadal, speaks of an anci 
ent custom of the Tamil land known by the name madal or mada 
lērudal . In this connection madal meant a horse made of palmyra 
stems on which a rejected lover mounted , to proclaim his grief 
and eventually win his love . 

According to the Tolkāppiyam women were strictly prohibited 
from practising this custom . 

" Ettiņai marunginu magadữu madanmēr, 

Poipudai nerimaiyinmaiyāna " 35 
The Kura ! again endorses the opinion of Tolkāppiyar in the 
following lines : 

" Kadalanna kāmamulandu madaleráp 
pennir perundakkadil ." 


34. Hultzsch - Ep. Indica, vol. IV , p . 180. Pirudi Gangaraiyar, the con 
temporary of Nypatunga , is identified by Hultzsch with the western Ganga 
king Pșthivīpati I. 

33. Tolkappiyam - Poru ! 38 . 
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Tirumangai does not tell us that this custom was prevalent in 
the Tamil land in the time of the Pallayas but what interests us is 
that he, having read about the custom in ancient books, deifies 
the limitations placed upon women by the authors of the Tamil 
works and expresses his views thus : 

36 

kāmattin 
Mannum valimuraiyē nirrum nām mānökkin 
Annanadaiyār alarēša ādavarmēl 
Mannumadalūrā renbador vāśagamum 
Tennuraiyil kēțțarivadundu adanaiyām teliyom 
Mannum vaqaneriyē vēņợinom ." 


36. "Periya Tirumadal ” -verses 38-40. 
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CHAPTER XII 


RELIGION AND RELIGIOUS INSTITUTIONS 


In the Pallava kingdom there were people of different religious 
sects, Śaivas, Vaişņavas, Buddhists and Jainas. Pallava monarchs 
as a class were tolerant towards these religious sects . The Saivas 
in the kingdom were antagonistic towards the Buddhists and 
Jainas as evidenced by the Tēvārams, and so also the Vaişņavas as 
proved by the condemnation of the Jains contained in the Nāläyira 
prabandham . However, the Buddhists and Jains continued to exist 
in the Pallava kingdom though in a small minority.1 

Regarding religious persecution , it is said that Mahendravar 
man persecuted the Saivas , especially their leader, Appar, when the 
monarch adhered to the Jaina faith . And there are indications 
in Appar s padigams that he was persecuted, still it is doubtful if 
Mahēndravarman was personally responsible for the persecution . 
Another instance of religious persecution is referred to in Pallava 
Malla s reign when Vaişņayism under the royal patronage was at 
its height. 


A dark side to the religious history of Pallava Malla . 

It would be wrong to present the religious history of the time 
of Pallava Malla as one of uniform tolerance towards the different 
religious sects in the kingdom . The general policy of the Pallava 
monarchs was indeed tolerant, but undoubtedly there were 
exceptions . The propagation of Vaişņavism in the days 
of Pallava Malla carried on with a view to extinguish the 
so -called rival sects , viz ., the Buddhists and the Jainas, 
appears to have been marked by a persecution of the followers of 
these creeds . Open condemnation of these şects by the champions 
of Vaişņavism have been already noticed. Tondaraờippodi and 
Tirumangai, the two contemporaries of Palldva, Malla, made all at 
tempts to put down particularly the Bauddhas, 

An incident connected with the activities of Tirumangai des 
cribes him as having plundered the Bauddha Vihāra of Nāga-, 
pattinam . He is believed to have abstracted the golden image of 
Buddha which , when melted , served amply for the purpose of build 


1. We shall have occasion to mention the Buddhists and the Jains in the 
Chapters relating to their centres of learning and culture. 
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ing the fourth prākāra of the Ranganātha temple at Srirangam , be 
sides a number of srnall shrines.2 

There is no direct historical evidence corroborating this inci 
dent contained in the Guruparamparai, but the facts that Tiru 
mangai was by birth and profession a robber (kallar ) and that 
Nāgapattinam is known to have been a famous Buddhist centre 
since the 9th century for which we have epigraphical proof lend 
support to the theft of Tirumangai. 

Now to turn to epigraphy, the last few lines of the Udayēndi 
ram grant run as follows : 

Ēvam catus sīmāntarām nadîkulyājalābhög ( y ) ām 
sasarvaparihāram anyān adharma krtyān 

vināśya bhūmindattavān ." 
that is to say , ( the king ) gave the land included within these four 
boundaries, with the use of the water of the rivers and canals, with 
all exemptions, having destroyed ( all ) persons whose observances 
were not in accordance with the law of Dharma. 

Commenting on this passage, Thomas Foulkes remarks : " At 
the close of the boundaries of the present donation , there is an allu 
sion to the former Jaina proprietors or at least co - inhabitants of one 
or both of the villages here united, who are described as those 
whose deeds are offensive to religion and their expulsion at the 
time of the formation of this endowment is a little black mark of 
the religious intolerance of Pallava Malla , which was , however, in 
close accordance with the spirit of the age " .3 

Foulkes thinks that " Anyān adharma krtyān ” refers to the 
Jaina proprietors of the villages. I have discussed elsewhere the 
significance of two inscriptions from the North Arcot District, one 
dated in the fourteenth year of Nandivarman and the other in the 
fiftieth year of the same king and concluded that these inscriptions 
showed not only the existence of Jainism in these parts of the 
Pallava kingdom , but also the fact that these religionişts were not 
persecuted . Now it seems paradoxical to find that the Udayéndi 
ram grant of the same king from the same district seems to record 
the forcible seizure of the property of the Jainas and the grant of 
it to Hindu Brahmans. In the light of the open crusades of the 
contemporary Alvārs against the Buddhists, it seems probable that 
" anyān adharma kytyán" is a reference to the Buddhists and not 


2. For the Bauddha vestiges at Nāgappattinam , see Ind. Ant. , vii . pp . 224 ff, 
xxii . p . 45 , XXXV . p . 228 and Tanjore Gazetteer, p . 248. 

3. Ind. Ant., vol. VIII, p . 281. 
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to the Jainas, though so far as the conduct of Pallava Malla was 
concerned, it makes no difference whether he persecuted the Jainas 
or the Buddhists. 

| That the long reign of Pallava Malia was not free from religious 
pérsecution is also confirmed by a panel inside the very temple built 
by Nandivarman , (viz ., the Vaikunthaperumāļ temple at Kāñcī . 
This panel (Pl . X. fig. 20 ) finds a place in the lower row of sculptures 
on the western wall and to the right of the entrance to the verandah 
running round the central shrine. It is a clear representation of two 
men being impaled. The seated figure behind which stands a chauri 
bearer ( a woman ) may be identified with Nandivarman Pallava 
Malla . The men who are being impaled might have been either 
prisoners of war, or criminals or heretics of the Buddha sect. If 
they were criminals, the representations would only reveal the 
prevalent practice of a judicial punishment which existed in South 
India and in the Deccan as late as the days of the Vijayanagar 
kings, but what makes us suppose that they were Buddhists is that 
the panel is located in the midst of others which throw light on the 
religious policy of the Pallava king. 

To the right of this very panel we find installed in a shrine an 
Alvār probably one of the first three Alvārs who by that time came 
to be worshipped by their followers To the right of the Alvār we 
find a shrine resembling the Vaikunthaperumal temple and this 
series of panels is preceded by a sculpture of Vişņu , perhaps a 
miniature sculpture of the same deity installed within Paramēś . 
vara Viņņagar. It appears that this row of panels represents noth 
ing less than the establishment of Vaişņavism on the destruction 
of the heretics . 

It is equally clear that Pallava Malla enforced his policy by 
rather harsh methods and that he commanded popular support in 
the cause he followed. For Tondaradippodi applauds a policy of 
extermination towards heretics in the following verse from Tirumalai 
where Toņdaradippodi considers it his duty to chop off the heads 
of the Samaņas and Sākyas : 

“ Veruppoļu samaņarumundar vidiyil sākkiyarga! ninpal 
Poruppariyanaga ! pēsil põvadēnöyadāgi 
Kurippenakkadaiyumāgil kūğuměl, talaiyaiyāng ? 

Aruppadě karumam kandāy arangamānagaruļānē ”. 
The spirit of the age then was not unfavourable to religious 
persecution or its portrayal on the walls of a temple of the victori 
ous creed . 


Text /Versę 8. 
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TEMPLE 


The religious life of the people centred round the local temple. 
It ministered to their spiritual life. Royal patronage was constant 
ly given and we have innumerable references to endowments by 
ordinary men and women . Nearly all the stone inscriptions on the 
walls of temples belonging to the period record gifts to them . 
The endowments consisted of sometimes a whole village and in cer 
tain cases large units of agricultural lands. Very often we get refer 
ences to endowments of lamps “ Nondāviļakku ” and gifts of ghee 
and oil for burning the same . As a matter of fact it seems to us 
that the building of temples and religious endowments were covet 
ed objects both by the Pallava kings and by their subjects as they 
indicated their spiritual outlook in life! 


TEMPLE ESTABLISHMENT 


Talipparivāram 

The retinue of servants attached to a temple was known by the 
collective name " Köyil Parivāram " or Talipparivāram . It in 
cluded all the servants of the institution from the arcakas down to 
those who picked flowers for worship . The strength of the pari 
vāram depended mainly upon the wealth of the temple , which 
again was based on several factors. If a king or a queen or a feu 
datory chief, either built or patronised a temple , large endowments 
were usually made to maintain a number of men and women for 
services inside the shrine. Examples of these may be cited . The 
Kapõtiśvara temple at Cezarla in the Gunțūr district was under the 
patronage of the great Mahendravarman I as may be seen from a 
valuable though fragmentary inscription in the shrine. We read 
among the broken sentences in the end of the record : " Kapõtīśvara 
dhyaksa dvādaśadēvakarmibhyah ." 7 The fact that there were 
twelve men to supervise the services inside the shrine, points to a 
temple parivāram whose strength must have been much greater 
than the number of supervisors. 

The reference to the twelve superintendents in the statement 
" adhyakşadvādaśa - dēvakarmibhyah " seems to be a use of a techni 
cal term like the Aştādaśa -parihāram . It is not unlikely that twelve 
was considered the model number, each superintendent being set 
over in charge of specific duties in the shrine . 


. 


5. 14 of 1893 ; 301 of 1901 and 303 of 1901. 
6. 155 - A of 1899. S.I.I., vol. VI, No. 595 . 
7. Line 38 . 


174 


PALLAVA ADMINISTRATION 


The Siva temple in Küram was built by a member of the Pal 
lava family and adequate provision was made for the upkeep of 
the temple and the conduct of regular worship in it.8 

In a few cases , large public and private gifts enriched the tem 
ple treasury mostly owing to the importance of the temple . Several 
Śiva shrines attracted the attention of generous bodies in the later 
Pallava and early Cõļa period, partly through their antiquity , and 
partly because the Nāyanārs had worshipped at these shrines. 
Sometimes special grants were bestowed on a temple for the cele 
bration of particular festivals in the year and on these occasions 
extra servants were employed for service in the temple.9 

The daily duties in a shrine, however small in size and poor in 
wealth , could not be carried on without those who had to perform 
the pūjā inside the garbhagſha and one or two men for assistance , 
This may be considered the minimum number of servants employ 
ed in a temple; large numbers depended entirely on the size and 
financial status of the respective temples. 


Arcakas 

A certain number of men were appointed to perform the divine 
rites (Dēvakarman ) inside the sanctum sanctorum and these were 
always Brahmans, as is clearly evidenced by their names such as 
Ananta - Śivācārya, Pullaśarman , Dattasivan , Madhusudana Sivan 
and Ananta Śiyan . Those attached to Śiva temples were variously 
called Arcakaslo (because they do the arcanā ) , Gurukkal,11 and 
Śivabrāhmaṇas or “ aivācāryas.12 In an inscription of Nandivar 
man II , the Sivabrāhmaṇas are described as those who perform the 
worship inside the garbhagrha13 “ Tiruvuņņăligaiyulārādittupaśa 
rikkum sivabrāhmaṇarkku ." 

In later Pallava inscriptions we find that those who performed 
the divine rites inside Vişnu temples were designated by the title 
Bhatta. Śrīdhara Bhatta , the son of Damodara Bhatta, was doing 
the arcanā irgside the Śrī Govardhana temple at Uttiramērūr in the 
time of Kampavarman.14 ( Pl. IV . Fig. 8. ) 


8. S.I.I. , vol . I -- Kūram Grant. 
9. 208 of 1901 . 
10. 7 of 1898 . 
11. 84 of 1892 . 
12. S.I.I. , vol. I , p . 154 . 
13. S.I.I. , vol . III , parť I , p . 91 , 
14 6 & 64 of 1898 . 
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In the Triplicane inscription15 of Dantivarman the priest of 
the temple is called Kulangilār. Kula stands for Dēvakula used 
for both Śiva and Vişņu temples. The literary meaning of Kulan 
gīlār is temple proprietor and as Hultzsch has pointed out, may 
denote either the temple authorities or the temple priests. 

Often several arcakas were appointed in a temple and each of 
them performed his duties by turn.16 The number of arcakas 
varied from two to five or more . Their office was hereditary 
and in certain cases a number of brothers17 from one family 
were chosen as arcakas and their sons succeeded them in due 
course . For conducting the worship inside the Siva temple at 
Kūram , two Brahmans, their sons and grandsons were ap 
pointed . The Muktēśvara shrine had three Brahmans— " Innilattāl 
ūr varindadellām Datta śivanukkum , Dharmak kaņņarukkum , 
Anantaśivanukkum , Ivarkaļ makkaļ makkaļē arcanai śeydunnap 
paņittukkoờuttēn ; " and the Siva temple at Kilpulam had two arca 
kas , Kuli Sivan and his brother Madhusūdana Śivan.18 

The daily duties of the arcakas were chiefly confined to the 
garbhagsha. They bathed the deities, decorated them with flowers, 
prepared the necessary offerings ( naivedyams) and recited the 
mantras during worship . They also received the gifts in kind 
such as ghee and oil for the nondāviļakku and fruits and cocoanuts 
made as offerings to the God . 19 In a few cases, they supervised 
the other servants attached to the temple . The Kūram grant re 
lates that the arcakas of the Siva temple in the village were also 
placed in charge of the temple repairs “ Vidyā vinīta Pallava 
Paramēśvaragrha iha ca Dēvakarma - navakarmārtham20 Kūrattā . 
cārya putra Ananta Sivācāryaḥ ( datta ) iti ( P ) ulla Śarmā dvau 
putra ( pautrā ] ājñaptāḥ ." Usually , great care was bestowed on 
the choice of the arcakas in temples and this is testified to by an 


sam 


15. Ep . Ind . , vol . VIII , p . 295. See also 168 of 1904 for the same term used 
of a Siva temple . 

16. 7 of 1898 from Uttiramērür says that the arcakas of the Tiruppulivalam 
Udaiyār temple was appointed for a term of three years on each occasion . 

17. 27 of 1930-31 . Inscription of Nandivarman dated 19th year. Lines 12 
and 13 : " Ittaļi arcippom Āttiraiyan Nārāyanan ivan Tambimārum Innālvām . " 

18. 152 of 1916. That the performers of the divine rites inside the sanctum 
held their office in heredity , is clear from statements contained in the later 
Pallava inscriptions, as : “ Sridharabhattan magan Damodara bhattanukku 
putrapautrarga ! upāsittunna udaiyānāga kuduttom . " 

19. 35 of 1903 . 

20. Hultzsch translates " Nava Karma ” into “ repairs of the temple ” which , 
I think , is the correct rendering of the word . S.I.I., vol. I , p . 154 . 


176 


PALLAVA ADMINISTRATION 


inscription of Nandivarman to which we have already referred . 
The record contains a detailed regulation of an arcanābhöga by 
the sabhā at Uttiramērür, Four patti of land was endowed for 
conducting the arcanā in the Tiruppulivalam temple and the indi 
vidual selected was a Brahman Brahmacāri who was able to recite 
the Vēda and was of a good character -— “ Pārāyaṇamărgam -Vēdam 
Vallānā - yuktanägiya Brāhmaṇan Brahmacāriyai ... " . 21 

The arcakas were always maintained by the temple treasury . 
In a few cases private gifts were specially bestowed in favour of 
those who conducted the arcanā inside the sanctum 22 and these 
were known as arcana -bhoga which included in certain cases 
those enjoyed by other members of the parivāram besides the 
arcakàs . 


The other members of the Parivāram . 

Since it is difficult to find uniformity in the number of the 
other members of the parivāram , and the nature of the specific 
duties performed by them , we may take a few examples from 
Pallaya epigraphy, and notice in detail the services rendered by 
them inside the shrine . 


THE SIVA TEMPLE, KURAM 
In the time of Paramēśvaravarman I , the Siva temple in 
Kūram had :-( 1 ) Two Brahmans for carrying on the worship of 
the temple. They were also managers of the shrine. The cultiva 
ble lands in the village were divided into twenty - five parts and 
three parts were allotted to the above two Brahmans. ( 2 ) A man 
was appointed for watering the mandapam daily and keeping a 
light therein . He was given one share . ( 3 ) Then there was the 
reader of the Mahābhārata and he was given one share . The 
Tandantottam plates also make provision for the reader of the 
Mahābhārata and assign one share of the cultivable lands.23 


THE MUKTESVARA SHRINE 
The inscription of the queen Dharmamahādēvī yields greater 
details regarding the pariväram of this temple in Kāñcī. 

1. Three Brahmans, their sons and grandsons, were recognised 
as the performers of the pūjā inside the garbhagrha, and they were 


21. 71 of 1898 . 
22. 72 of 1898 . 
23. S.I.I. , vol. II , part V , p . 534 . 
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to enjoy the revenue accruing from the payment of the inhabitants 
of the Ür. 24 


2. Next are mentioned two men , Amudaraiyan Nāyarruk 
kani and Mādavašarman , 25 who were appointed to beat the 
Tattali and were given two korru of rice. 

Krishna Sastri has interpreted Tattalikotti occurring in the 
Tandantottam plates as drummer . 

drummer . This seems inaccurate . 
Tattali is a metallic plate like the sêmakkalam and was beaten 
during the time of oblation to the god in the temple . Further , of 
the two taţtalikoţțis recorded in the Muktēśvara inscription , 
Mādavašarman was definitely a Brahman and it was very unusual 
to employ a Brahman for beating the drum . Therefore , Tattali 
kottuvār must be understood as those who beat the metallic plate 
during the time of offering. 

However, it is interesting to notice in later Pallava inscrip 
tions that the meaning of tattalikottuvār was extended and seems 
to have included the musical troupe of the temple . Sixteen men 
were appointed as taţtalikottuvār in the Mānasarpa Vişnugrha in 
the time of Kampavarman , 26 and it is unlikely that all the sixteen 
were employed to beat the metallic plates. Besides 

Besides “ Taţtali 
kottuvār " , we meet with the terms " Śrībali kottuvār and “ Tirup 
pali kottuvár " . It is clear that these two terms are synonymous. 
Srībali is a particular kind of offering to God and those that beat 
the gong during that time were known by the name Śrībali 
kottuvār " . In an inscription of Vairamėghavarman , 27 tiruppali 
kottuvār included the man who played on the metallic plate, the 
drummer and also the trumpet players. 


3. After the Tattalikotti, the Muktēśvara inscription gives the 
names of a number of women who were evidently dancers attached 
to the temple . From the later half of the inscription , we learn 
that these were thirty - two in number, and that twelve more küttiga ! 
were added and the total number of women was forty -four. These 
forty - four women were fed by the tavasiga ! and rations were given 


24. The text is Ura varindadelläm , which may be split as either ür 
varindadellām or ūravar indadellām . 

25. Mādaśarman should be read as Mädavašarman . 
26. 208 of 1901. S.I.I. , vol. VII, p . 265 . 
27. 152 of 1916 . 

P. - 23 
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by the managers of the temple. Taļiālvār probably refers to the 
three Brahman arcakas 28 of the temple. 

In an inscription of Mārambāvaiyār these women -dancers are 
called “ Adigalmār " . 29 They were also known as " Mänik 
kattār ” 30 and “ Kaņikaiyār ” . Rudra - gaņikas were those who 
were attached to Śiva temples and the famous Paravaiyar, wife of 
Sundaramürtti, was a daughter of a family of Rudra ganikas.31 

4. Besides the arcakas, the Mukēśvara temple had five 
Brahmans to recite the Mantras – Mantrācāryaraivar. 

5. Twelve men were asked to keep the temple trim and clean . 
They were called viļakkum tavasigal, who are to be understood not 
literally as sweepers but as those servants helping in the perform 
ance of the Pūja . Tavaśippillai is usually understood to be a cook 
for non - Brahman Saivas and in this inscription we see that the 
Tavasiga ! are asked to feed the women -dancers of the tali. 

The total number of the parivāram seems to have been fifty 
four ; and the revenues from a whole village were assigned in 
favour of the temple establishment. 


THE TIRUVALLAM SIVA TEMPLE 


In the time of Nandivarman III , the Śiva temple in Tiruvallam 
possessed the following members for its services : 
1. Śiva - Brāhmaṇas — the number is not specified. They 

were given 500 kādi of paddy for their services . 
2. Śrībali kottuvār - received 500 kādi of paddy . 
3. Those who picked flowers for temple garlands, the 

singers of the Tiruppadigam , and those who rendered 
several other services obtained 400 kādi of paddy . 32 


66 


28. “ Tavasigaļ unnakkodukka taliālvār üțțarāga panniruvar kūttiga (lai) 

meydu koduttēn . 
{ 
Mudal muppadiruvarum ippaniru ( varē ) rri nārpattunālvar kampa 

( na) ttu kuduttēn dharma Mādēviyên ." 
The reading “ Küttiga (lai)meydu koduttēn " is not clear . It may be 
Küttigalaiyum eydu koduttēn” , in which case the meaning would be 
having determined on this number, I have granted " . Again , the reading 

Kampa (na) ttu koduttēn ” does not convey any relevant sense . Since kku 
is clear in the facsimile, I would read it as Nārpattunālvarkkum pa ( ni) tért 
koduttēn ." 

29. 303 of 1901 . 
30. 278 and 302 of 1902 . 
31. Sundaramūrttipurāņam , vide Periyapurānam . 
32. S.I.I. , vol. III, part I. 
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Apart from the temples which we have noted above, we receive 
stray information from inscriptions regarding the temple parivāram 
of a few more shrines. The Siya temple in Kilpulam 33 had among 
its Tiruppali kottuvār , a man who beat the segandi which is a 
large metallic plate gong, two men for blowing the ekkālam 34 
which is a trumpet and also an uvaiccan 35 to play on the drum, 
This inscription also includes a carpenter among the temple 
servants , and he is reported to have inscribed the record on stone 

The inscription of Mārambavaiyár includes five mäņigal as a 
part of the temple establishment. 36 Tirukkõyil panišeyyum 
māņigaļaívar.” Mānigaļ are students who were perhaps attached 
to the matha of the temple . 37 

We read in the Tēvāram that flower gardens were attached to 
many temples and those who looked after these gardens also came 
under the Talipparivāram . In some cases the arcakas were placed 
in charge of the Nandavanam . 38 

The entire parivāram , as we have already seen, was in charge 
of certain adhyaksas or āļvārgal, but later on when the strength 
of the parivāram in a particular temple increased along with its 
wealth , an organised committee of men took charge of the affairs 
and the management of the temple servants. The Amrtagana at 
Tiruvorriyur in the time of Aparājita is a specific example of such 
a committee . This was under the supervision of the village 
assembly . The Amſtagana of the later Pallavas invites compari 
son with the Köyil Vāriyam 39 of the Colas and the Devasthāna 
committee of the modern days . 


THE SUPREME MODE OF WORSHIP 


Human Sacrifice and Head Offering. 

The sacrifice of human beings on particular occasions and to 
various gods and goddesses was an element of the ancient religious 


33. 152 of 1916 . 
34 . Ekkālam ūduvārum . " 

35. Uvaiccan is the same as uvaccan . The Uvaccar or Occar are according 
to Winslow , a caste of drummers at temples. We have " Uvacca vari" which 
is a tax on drummers - S.I.I., vol. I, p . 108 . 

36. 303 of 1901 . 

37. We find elsewhere that “ Madattu śatļapperumakkal ” took charge of 
a gift to the temple -– 397 of 1900 . 

38. 6 of 1898 . 
39. Ep . Rep. 1916, p . 115 . 
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worship of several nations, though its purpose and form varied . 40 
In India , the prevalence of human sacrifice goes back to a remote 
antiquity . The legend of the son of Rcīka, named Sunaśćepha , 
who was sold by his father for a hundred thousand cows to 
Ambarīşa, the king of Ayodhyā, is related in the Rāmāyaṇa; 41 
earlier still the same story occurs in the Aitareya Brahmaņa. The 
ceremony of Puruşamēdha — that is , sacrifice of a man - is related 
in the Satapatha Brāhmaṇa of the Yajus, though Colebrook thinks 
that many of thesė Puruşamēdhas were not in reality human 
sacrifices at all. 

In the sixth , seventh and eighth centuries of the Christian era , 
the Kāpālikas, the Kālāmukhas and the Pāśupatas, the adherents of 
Vira Saivism or the Tantric and ſākta form of worship practised 
religious rituals comprising offering of wine and blood to Bhairava 
and Kāļī. From Hieun Tsang we have a description of the 
Kāpālikas “ with their chaplets of bones round their heads and 
necks inhabiting holes and crevices of the rocks, like Yakşas who 
haunt the place of tombs .” 42 Bāņa s Harşacarita mentions temples 
dedicated to Rudra , Kāļi and Cāmundi and contains a full descrip 
tion of a Kāpālika Bhairavācārya. In the Bhāgavatapurāņa, 43 we 
hear of Jadabharata being carried away to a temple of Kāļi to be 
sacrificed . Bhavabhūti in his Malatimadhava has an effective 
scene , in which Aghoraghanța is represented as about to sacrifice 
Mālatī to Cāmundi when she is rescued by her lover . 44 The wor 
ship of Bhairava and Durgă are traceable in South India also from 
very early times . 45 

And we have definite proofs of it in the 
days of the Pallavas from the seventh century onwards. 

We have as yet no direct evidence to show that any of the 
Pallava kings was personally attached to the worship of Siva 
in the form of Bhairava , or of Pārvati in the form of 
Durgā or Kālī, like the contemporary kings of the Vişnukundin 46 


40. Hastings – Encyl. of Religion and Ethics. On " Sacrifices ” . 
41. Bâlakāņda - Chapters 61-62. 
42. Life of Hieun Tsang , Beal, p . 162. 
43. V. 9 . 

44. The poet Vākpati who lived in the end of the seventh century , the 
author of Gaudavaho, describes the Goddess Vindhyāvāsini in a twofold 
character, first as a non -Aryan Kāļī and then as Pārvatī. Wine and human 
blood were the offerings made to her . - Bombay Sans. Series, Slokas 270-338. 

45. See the references to Durgā worship in Silappadikāram and Mani 
mēkalai . 

46. The Chikkulla plates of Vikramēndravarman tell us that the kings of 
the Vişnukundin dynasty were worshippers of the God at Śrī Parvata . Since 
Sri Parvata is always identified with the worship of Kāļi, the Vişnukundin 
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and Vākāțaka dynasties.47 But that the Käpälikas, the Kālămukhas 
and the Pāśupatas flourished in the Pallava kingdom from the sixth 
century A.D. is evidenced by the Tēvāram and the Mattavilāsa . 
The chief centres of these sects seem to have been Kāñcī , 48 Tiru 
vorriyūr ,49 Mayilāpūr, 50 Kodumbāļūr, 51 and certain parts of the 
Tanjore52 and Trichinopoly53 Districts. 

The prominent place given to Durgā , particularly Mahişā 
suramardani among the sculptures of the shrines in Māmallapuram 
and in Kāñcī, forms further testimony to the prevalence of the 
worship of this goddess . Attention may be drawn to the sculp 
tures of Bhairavamūrti and Brahmasiraścchēdamūrti found in the 
Kailāsanātha temple , Kañcī , as witnesses of the appeal made by the 
terrible forms of Śiva to his devotees in this period . 

The life history of śiruttoņdar as recorded in the Periya 
purānam , is of great interest in any discussion of this aspect of 
Saivism in the Pallava period . The purāņam relates that when 
Siruttoņdar was residing in his native place Šengāțțangudi, leading 
the life of a Saiva, on a certain day , Bhairava, in order to test the 
sincerity of his devotee , took the form of a Kāpālika and entered 
Sīruttonqar s house . The latter invited the Kāpālika for a repast 
in his house and the Kāpālika agreed on condition that ſiruttoņdar 
and his wife provided him for food the cooked flesh of a five year 
old boy who was the only son of the family . The request was wil 


kings must have also been devotees of the Goddess Durgā and this is evidenced 
by the mention of Puruşamědha by Mādhavavarman . Ep . Ind . IV . p . 194 , 
note 5 . 

47. The Vākāțaka king Rudrasēna is spoken of as Atyantasvāmi 
Mahābhairava - bhakta " . Fleet. Gupta Ins., p . 245 . 

48. The Mattavilāsa speaks of the temple of Ekāmra as an abode of the 
Käpälikas. 

49. Tradition emphatically asserts that the Goddess in Tiruvorriyūr assum 
ed an Ugra form about the 7th and 8th centuries A.D. demanding animal and 
human sacrifices and that Sankara visited the place and subdued the Goddess 
by throwing her into a well and closing its mouth . Madras Ep . Rep . , 1912 , p . 68 . 

50. The temple is dedicated to Kāpālīśvara and forms the subject of a 
hymn by Sambandar . 

51. Koợumbālūr was a centre of the Kälāmukha sect from the 8th century 
and this is attested by a later inscription — that of Vikramakēsari. J.O.R. 1933 . 

52. Siruttoņdar, a native of Sengāțțanguļi, was a worshipper of Bhairava 
and in the early Cõļa period " Uttarāpatīśvara ” was one of the deities en 
shrined and worshipped in the siva temple . 

53. In the lower cave of the rock - fort at Trichinopoly we have a sculpture 
of Durgā and a devotee offering his head. This shows that the worshippers 
of this goddess flourished in this part of the Pallava kingdom . 
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lingly carried out by the offering of their own and only son 
Śīrāla. The extreme devotion of Siruttoņdar and his wife having 
thus been testified, Bhairava gave back the life of the child and 
mysteriously disappeared from their presence . It is needless to 
believe the story in all its details as recorded by Śēkkilār, centu 
ries after the lifetime of Siruttoņdar ; but the significance of the 
legend regarding the saint is hard to miss especially when it is 
viewed in the light of other evidences from the sculptures of the 
period to be cited presently. 

It is interesting to note that Bhairava who appeared before 
Siruttondar is described in the Periyapurānam as the God who 
came from the North (Uttarăpatiśvara ) . This explains the accept 
ed belief regarding the origin of Vīra Śaivism in South India . There 
is even today at Ġengāțtanguļi, a separate shrine dedicated to this 
God Uttarāpatināyaka; and several Cõla inscriptions 54 record gifts 
to the same god ; and young Sīrāļa is immortalised by a statue en 
shrined within the Siva temple 55 of the same place; and his bronze 
image is carried every year in procession . 56 

There are curious Pallava sculptures of Durgā attended by 
some worshippers in significant attitudes; such sculptures are 
found in Māmallapuram . The first scholar to notice the special 
significance of these Durgā sculptures is Dr. Vogel . 57 After describ 
ing them he concludes that each of them depicts a scene of a 
head -offering to the goddess Kāļi and that such an act though it 
required " a high degree of self - determination and dexterity ” did 
lie within the range of human possibility and cites the evidences 
from Kathāsaritsāgara ’ and from Hiralal s paper 58 in support of 
his view . 

We may now consider these sculptures in some detail . The 
back wall of the Draupadī Ratha at Mamallapuram contains the 
goddess Durga standing, not on a buffalo s head , but on a Padmă 
sana . She has four arms; in the right upper arm she holds the 
sankha, the left upper arm is damaged , the right lower arm has the 
abhayahasta whilst the second left hand is placed on the hip. Four 
ganas are attending on her . Of the two devotees who kneel at her 


54. 51 , 53 and 63 of 1913 . 
55. 56 of 1913 . 
56. 66 of 1913. 

57. Bulletin of the School of Oriental Studies, London Institution, Vol. VI , 
pp . 539-543 . Prof. Nīlakanţa Sastri has translated this article into Tamil in 
Kalaimagal, No. 4, 1932, April. 

58. The Goļaka Matha. J.B.O.R.S. vol. XIII, p . 144 , 
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feet , the one to the proper right is the man who , though he appears 
to hold his tuft, is, as pointed out by Vogel, in the act of cutting 
with a sword his head which he means to offer to his goddess . The 
significance of the man on the proper left has been ignored by 
Vogel . He holds his hands in añjali and is engaged in deep concen 
tration . I think the aim is to produce a picture of contrast,-a 
picture of one devotee who wishes to propitiate the goddess by 
giving the greatest and the most valued offering , namely his own 
head ; the other devotee who hopes to please his deity by constant 
and silent prayer at her feet . ( Pl. VI . fig . 12 ) 

The next panel is found in the Varāha mandapa in the same 
place . The attitude of the goddess and the disposition of her em 
blems are the same as before . The additions in this panel are the 
umbrella spread over the head of the goddess, and the lion and the 
deer . We find again the two devotees . The one to the proper 
right is, as in the previous picture , about to cut his head off; and 
the other opposite to him is offering wine in a small cup which he 
holds in his left hand , while with the other he invokes the goddess . 
Again, I am inclined to suggest that the action of one devotee is 
contrasted to that of the other. One offers his head and the other 
offers wine as substitute for blood . 

A third example is noticed in the lower cave at Trichinopoly 
assigned to the period of Mahendravarman . Here the goddess is 
attended by only a single gana . The devotee on the proper right 
is clearly shown applying his sword to his neck . But the one on 
the left is just shown in the act of kneeling before the goddess , sad 
and dejected. He is not shown as if he is in prayers but as one 
who has offered his share to the goddess. One wonders if the ball 
of rice which the goddess holds in her right palm is the offering 
that was made by this devotee and intended as a substitute for his 
head which he was not able to offer.59 If this was so , this picture 
again presents the contrast in modes of worship. 

The Śiva temple at Pullamangai represents yet another head 
offering scene . Here the goddess appears more terrific than in the 


59. Fitting analogies may be drawn from Satapathabrāhmaṇa and silap 
padikāram . In the former , we have one hundred and eighty - five men of vari 
ous specified tribes, characters and professions, who are bound to eleven yūpas 
or posts and after recitation of a hymn, they are liberated unhurt and obla 
tions of butter are offered on the sacrificial fire. ( See also śatapathabrāhmana, 
S.B.E. , vol. XLIV , part V , J. Eggling, p . 410. ) In the ſilappadikāram , we read 
that rice mixed with blood of sheep was offered as a substitute for human fesh 
and blood . 
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three previous sculptures. She is standing on the head of a mahişa. 
Dr. Vogel describes : - " The one to the right of Durgā is shown 
in the same position as the corresponding figures discussed above; 
but in the present case there can be no doubt that he is represent 
ed in the action of cutting off his own head as the offering to the 
goddess . In the same way the kneeling person on the left hand 
side of the goddess appears to be cutting a piece of flesh from his 
thigh .” 

This picture once again supports our view that each of these 
panels is intended to portray a scene where the worshipper who 
offers the greatest prize is placed as a contrast to the other more 
ordinary worshipper of the same goddess. 

Besides those described by Vogel, there is one more repre 
sentation which we shall include here , though it is very doubtful 
if it is intended to depict a head offering motif . The Varāhasvāmi 
temple at Māmallapuram contains a relief of Durgā which , unlike 
the other two noticed in the same place , looks very ferocious . 
Durgā is seen standing on the head of a mahişa and has eight hands 
in which she holds different weapons. She is attended by two 
ganas, the usual lion and the deer . Behind her, stands a pillar, 
the top of which contains flames of fire. To the right of Durgā 
stands a lady attendant who holds a long sharp sword in her right 
hand ; to the left stands another attendant with a long staff. At 
her feet kneel two men . The one on the proper left holds a small 
wine cup in his left hand while with the other hand he is invoking 
the goddess . It is interesting to notice in this panel that the de 
votee on the left holds also an axe which he has allowed to rest on 
his left shoulder. Now , this devotee is not represented in the act 
of giving his head as in the previous panels. It appears as if he is 
going to offer the head of the man who is on the proper right of 
the goddess . 60 

This individual on the proper right is very handsome. His 
hair is dressed in a beautiful fashion ; he wears patrakundalas 
and other jewels . If he was the intended victim to be sacrificed , 
then the panel represents another aspect of the offering of human 
sacrifice to the Goddess Durgā ; that is , not the surrender of one s 
own head but that of another . We have evidences that this sort of 
human sacrifice , both to Siva and Kālī, prevailed in India till late 


60. Hindu Iconography, Gopinātha Rao, vol . I, part II . A sketch of this 
Durgā is contained in page 342 . 
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in her history . The Kongu Viras are said to have cut off their 
heads and tongues as offerings to the god residing at Śrī Śailam.61 

śāntalinga, a Vira Saiva and an officer of Krsnadēva Raya, cut 
off the heads of all the Svētāmbara Jains living in the neighbour 
hood of Śrī Sailam as a sacrifice to Śiva residing on the same hill.62 

These later references, and the contemporary sculptural re 
presentations taken together with the legend of the sacrifice of Sirut 
tondar s son, only strengthen the view already expressed by Vogel, 
that human sacrifices and head offerings to the dark forms of Siva 
and Durgā were performed in the days of the Pallavas. 

It is impossible to identify the individuals who are represented 
in these panels as offering their heads to the goddess Kāļī. How 
ever , in the case of the Pullamangai panel, Vogel suggested that the 
devotee who offered his head was perhaps one of the founders of 
the temple. While there is nothing to contradict Vogel s surmise, 
one need not apply the same to the other panels also . 

It is more 
likely that the sculptures are intended as a visible expression of one 
of the esteemed practices of Durgā worshippers prevalent in the 
kingdom at that time. We are not able to discover the object of 
these head offerings in this period , for we have no evidences other 
than these sculptures . We cannot say if they were expiatory63 in 
nature and intended to deprecate the anger of the goddess. As 
pointed out already the head offering scenes in Pallavas sculptures 
seem to indicate , that the object was the propitiation of that divi 
nity by offering to her the most precious gift possible, 


61. 20 of 1915. This inscription found on the Nandi mandapa in Sri Sailam 
belongs to a Reddi of the Vijayanagar period. It is stated therein that in this 
mandapa many heroes voluntarily cut off their heads and tongues. 

62. Madras Ep . Rep . 1915 , p . 93. The Khonds are believed to have offered 
human sacrifices to the Earth Goddess. According to S. C. Mitra vestiges of 
the custom of offering human sacrifices to the water deity are traceable in 
the folklore of the Sanţals. J.B.O.R.S. 1926 , p . 153 and also 1928 . 

63. The sacrifices of the Druids, the Scythians and the Phoenicians and 
the Thărgelia of the Athenians were expiatory in character and were per 
formed under an impression of fear, 
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THE EDUCATIONAL INSTITUTIONS OF THE PALLAVAS 


The three types. 

We may classify the educational institutions of the Pallavas 
under three heads : the Hindu , the Buddhist and Jaina centres of 
learning. In the early days of Pallava rule , Buddhism and Jainism 
were still living forces in the Deccan and South India . Though the 
members of these sects remained scattered in the kingdom , their 
existence could not be ignored by the state . And Buddhist and 
Jaina centres of learning continued to flourish till the last days of 
Pallava rule . But the predominant position was occupied by the 
growing Hindu educational institutions. These were great centres 
of Sanskrit learning , and Sanskrit was also the language of the 
court . The kings uniformly extended their patronage to these 
centres which attracted scholars from all parts of India and they 
were followed in this by their nobles and feudatories . Let us first 
consider a few of these Hindu educational institutions. 


The Ghatikā of Kañci. 

The Ghaţikā of Kāñci first attracts our attention . Its presence 
did most towards making Kāñcī a cultural seat in South India in the 
days of the Pallayas. 

If we can maintain the derivation of the Ghatikā from the 
Sanskrit root Ghat l which means to be busy with , strive after , 
exert oneself for ’ , be intimately occupied with anything , then 
ghaţikā may be understood as the place or institution where 
scholars and students strove after knowledge. But an equally 
plausible explanation of ghaţikā has been put forward by Kielhorn . 
He identifies ghaţikā with goşth12 and concludes that it was an 
establishment consisting of a group of holy and learned Brahmans 


1. Ghataka - exerting oneself ; striving for : " Étē satpuruşāḥ parārtha 
ghatakāḥ svārthān parityajya yė – Bh . 274. Ghata - an endeavour, effort, 
exertion . The Vaikunthaperumal inscription of Nandivarman II has 
Katakaiyar and not Katikaiyar . 

2. Ep. Ind ., VIII, p . 26 and n . 1. See also the various meanings of Ghata 
in the Pāli Text Society s Pāli English Dictionary, edited by Rhys Davids and 
William Stede. 
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man 


probably in each case founded by a king. Bearing these suggestions 
in mind let us consider the nature of the Ghatikā of the Pallavas. 

We have a number of epigraphical references to the Ghatikā 
of Kāñcī, the earliest being the Tālagunda pillar inscription of the 
Kadamba king Kākusthavarman . The discoverer of this inscrip 
tion , Lewis Rice , who first edited it, fixed its age , on palæographi 
cal grounds, as the middle of the 5th century A.D. ( 450 ) . While 
Bühler placed it at the beginning of the fifth century ( 400 A.D . ) , 5 
Keilhorn assigned it to the sixth century A.D.6 Even adopting the 
latest date proposed, by Keilhorn , we 

find that according 
to the genealogy given in 

the same inscription there 
are two generations separating the donor Kākusthavar 

from his ancestor Mayūraśarman whose connection 
with the Ghaţikā of Kāñci is recorded on the pillar at 
Tālagunda.7 This would give him a date about the middle of the 
fifth century . But in fact, Mayurasarman seems to have belonged 
to a much earlier time. On the strength of the newly discovered 
Candravalli inscription , the most recent writer on the Kadamba 
history, Mr. Moreas , gives the dates 345-370 A.D. for Mayur 
aśarman.8 Thus, we may conclude that the history of the Ghatikā 
of Kāñci to which Mayūraśarman sought admission as one begging 
for knowledge,9 began at least from the beginning of the 
fourth century, if not earlier ; for some time must have elapsed 
since it began before it attained sufficient importance to attract 
students from parts of the country outside the Pallava kingdom.10 
And we hear of its existence as late as the end of the eighth 
century A.D. 


3. Kielhorn , Ep . Ind . Vol . VIII, p . 24 contains also a facsimile . 
4. Ep . Carnatica , Vol. VII, p . 200 . 
5. Indian Antiquary, Vol . Vol. XXV , p . 27 . 
6. Ep . Indica , Vol. VIII, p . 31 . 
7. In the Sikārpūr Taluka of the Şimõga District of the Mysore State . 
8. The Kadamba kula – Moraes, p . 14 . 

9. Mayūraśarman is said in the inscription to have entered the Ghatikā 
of Kāñci as a tarkkuka ("Ghaţikām Vivēśa asu tärkkukah ) . The word 
tarkkuka is given in Hēmacandra s Abhidhānacintāmaņi, v . 388, as synonym 
of Yăcaka, etc. , and is explained in a gloss on Rājatarangiņī III . 254. S. V. 
Venkatēśvara translates the passage thus : -Mayūraśarman entered the 
Ghatika of Kāñcī to gather crumbs of knowledge and refers to Pinda 
tārkkuka in ‘ Baudhāyana Dharma Sūtras, Indian culture through the ages , 
p . 243, Note I. 

10. Mayūraśarman was evidently not a native of Toņpaimangalam . He 
seems to have come from the Deccan , 
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Composition of the Ghatikā. 

That two orthodox Brahmans Mayūraśarman and his preceptor 
Viraśarman were ambitious of entering the Ghaţikā of Kāñci is 
sufficient proof that it was an institution which consisted of a num 
ber of very learned Brahmans. This is borne out by the Kaśā 
kudi plates which refer to Sva Ghatikām bhūdēvatām 11 - (His 
own ) Ghaţikā consisting of the ( dēvas of the earth ) , Brahmans. 
Nevertheless, the Vēlürpālaiyam grant12 speaks twice of the 
Ghaţikā as dvijánām Ghatikām meaning the Ghaţikä of the 
twice born . They leave no room for doubt that it was composed 
entirely of the higher classes . 

Kielhorn compares the Ghaţikā with the later but similar insti 
tution known as Brahmapurī.13 Epigraphy presents14 Brahmapuris 
as settlements of learned Brahmans consisting of poets , philoso 
phers, disputants and orators. The village of Nirantanür in the 
Cuddapah District was a Brahmapuri as recorded in an inscription 
of Madhurāntaka Pottappi Cola Nallamsittaraśan.15 There were 
three Brahmapuris in Belgaum16 and one of them had thirty - eight 
Brahman families devoted to the study of the languages and lite 
rature. It should be noted , however, that the Ghaţikā is always 
said to be a corporation of dvijas, and not exclusively of Brahmans. 
The earlier institution was thus more broad based in its composition 
than its later counterpart. 

It must not be supposed that the Ghaţikā of Kāñcī was a unique 
institution . We hear of Ghatikās in other parts of South India and 
Deccan . The Cikkulla plates17 of Vikramēndravarman II of the 
Vişņukuņdin dynasty speaks of a ghaţikā and several Kannada 
inscriptions of the 11th and 12th century A.D. from the Mysore 
State relate to ghatikās and ghatikā sthānas.18 In all the above 
cases the Ghatikās were institutions of learning just like the 
Ghatikā of Kāñci, 


11. S.I.I. , Vol. II, Part III , p . 349, line 59 . 
12. S.I.I. , Vol . II , Part V, p . 508 , 11, 12 and 20 . 
13. Kielhorn , Ep . Indica, Vol . VIII, p . 26 . 
14. Ep . Carnatica VIII, Sk . 123 , 
15. 570 of 1907 , Cuddapah . 
16. 16 . Ep . Carnatica , Vol. VIII, Intr. p . iv ( Sk . ) , 123 . 

17. Ep . Indica, Vol . IV , p . 196 : “ Yathāvidhi viniryyāpita ghaţikāvāpta 
punya samcayasya . " The original translation of Kielhorn is who acquired 
a store of merit by emptying water jars . This is not correct . 

18. Ep . Carnatica Si . 23 of 1167, A.D. , Sk . 197 of 1182 , & Cu 178 of 1442 . 
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One Cola inscription , however, from the Ponnéri Taluk of the 
Chingleput District which Professor Nilakanţa Śástri has assigned, 
on palaeographical grounds, to the time of Rājēndra I will interest 
us , in this connection . While describing the provenance of a mer 
chant corporation the following statement is made : 

Nānku tiśai yāyiramum padinettuppattanamum 
muppattirandu velarpuramum arupattunănku 

katika stávanattu ccettiyuñ jetti putranum " 
that is to say : the Sețțis (merchants ) and the sons of Settis from 
the thousand ( districts ) of the four quarters, the eighteen pat 
tanams (port towns) and thirty -two Veļarpurams ( ? ) and the 
sixty -four ghatiká sthāpanas ( ? ) " 19 

Ghaţikāsthapanas seems to be the same as Ghatikāsthānas 
and we are surprised to find here settis and sețți putras laying claim 
to the sixty - four ghaţikā - sthānas. Obviously the ghaţikās of the 
settis could not have stood in the same relation to them as the 
ghaţikās and Brahmapuris mentioned earlier did to the dvijas and 
Brahmans. We have to suppose either that the term ghatikā 
received an extension of its meaning and was applied to places 
where merchants strove for profit - trade cities ; or more probably , 
that the settis endowed and maintained sixty - four of the usual 
ghatikās out of the proceeds of their lucrative profession . 


? 


The numerical strength of the Ghatika . 

To form an idea of the exact numerical strength of the Ghaţikā 
of Kāñci is not easy but that it was composed of a considerable 
number of students is certain. The Vaikunthaperumāļ inscription 
of Nandivarman Pallava Malla informs us that the deputation which 
waited on Hiranyavarman included a group from the ghatika20 and 
the Kāñci inscription of Vikramāditya 1121 refers to the members 
of the Ghaţikā as the Mahājanamăn . A Tamil inscription from 
Tiruvallam (North Arcot) dated in the fifty -second regnal year of 
Nandivarman Pallava Malla contains the phrase Ghtaţikai Elāyi 

"22 that is to say , the seven thousand members of the Ghaţikā. 
For reasons which will be seen later, I believe that the inscrip 


ravar 


19. “ A Tamil Merchant Guild in Sumatra ” -p . 6 . 
20. S.I.I. , Vol . IV, p . 10, Section A, line 1 ; Section 1 , line 1 . 
21. Ep . Ind ., Vol. III , p . 360, line 9 . 

22. S.I.I. , Vol. III , Part I, p . 91 : " Idu alittan - kadigai ēlāyaravaraiyum 
konra pāvattu paļuvān . " Dr. Hultzsch translates Kadigai Eläyiruvar into 
permanent members of the assembly which is a mistake . In the facsimile 
we can easily make out the text as Kaờigai ēlāyirayar . 
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tion does not speak of the Ghatikā of Kāñcī but of a different one . 
Still, it is interesting to observe here the number seven thousand . 
It is evident that the Ghatikā in the time of Nandivarman Pallava 
Malla did consist of at least several hundreds of Brahmans for we 
need not suppose that the number seven thousand was based on 
any accurate statistical evidence. References to the membership of 
Ghatikās in terms of thousands seem to have been common for we 
find in the Kannada inscriptions ghatikā sahasra occurring as an 
epithet before the names of Brahmans. Among the number of 
Brahmans mentioned in the Heligare plates of the Western Ganga 
king Sivamāra we have one who is called Ghaţikā sahasrāya 
Hārīta - sa gotrāya Māhadhava Śarmmaņē :23 The appearance of an 
arbitrator (madhyasthan ) in three of Pārthivēndravarman s 
inscriptions who is called trairājya ghaţikā madhyasthan mūvāyi 
ravan , and in another müvāyiravan trairājya ghaţikā madhyas 
than may also be noticed here . It is quite likely that this parti 
cular ghaţikā drew its members from three different places 
( trairājya ) each unit being represented by thousand persons and 
the madhyasthan himself was one among the three thousand , 
(mūvāyiravan ). Thus again we see that the numerical value of the 
ghaţikā is expressed in terms of thousands. 

It seems to me that the terms ēlāyiravar, sahasra and mūvā 
yiravar only show the relative size of the institution rather than a 
correct counting of heads therein . We have in fact an example of 
the use of thousands in the former sense in the case of the famous 

Tillaimūvāyiravar the large body of religious and learned Brah 
mans associated with the temple of Națarāja in Cidambaram.24 To 
this day at Tiruvellarai in the Trichinopoly District there are a few 
Vaişņava devotees, the residents of the village , who call themselves 
descendants of the three thousand and seven hundred : 25 

It is interesting to note that this Three - thousand and seven 
hundred gets mentioned in a Pallava inscription of the place dated 
in the fourth year of Dantivarman . It says that the three thou 
sand and sefen hundred of the village shall protect this charity- 


6 


23. Ep . Carnatica, Mandya Taluk , Vol . III, p . 108. However , Kielhorn 
suggests that the phrase is ghaţikā sāhasāya Ep . Ind . VIII, p . 26, Note 1 ; 
but 

Ghatikā sahasșa may well be the Sanskrit rendering of the title 
Kaţikai - āyiravan cf. Muváyiravan that follows in the text, whether this 
would mean that the ghatikā comprised roughly 1000 members and that 
each of them bore this title cannot be satisfactorily decided . 

24. « Tillaimūvāyiravar is only a traditional number now . 
25. I learnt of this when I visited the place on 29-5-32 . 
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Idu rakṣippār ivvür mūváyirattu elunurruvar : 26 Further the 
writer of one of the inscriptions of Rāja Rāja I , found at Māmalla 
puram is a certain Tiruvadigal Manikantan , a native of Tiruvel 
larai.27 He describes himself as one of the three thousand and 
seven hundred of the village. Since Tiruvellarai is one of the early 
Vişnu - sthalas celebrated in the hymns of Periyālvār and Tiruma 
ngai , and since we know that Vaişņavism had made sufficient 
progress by the time of Dantivarman Pallava, we may infer that the 

Tiruvellarai mūvāyirattu eluņūrruvar were a body of Vaişņava 
devotees associated with the Pundarīkākṣa Perumāļ temple in the 
place and stood parallel to the Śiva Brahmaņas known by the name 
Tillai Müvāyiravar . 


The meeting place of the Ghatikā. 

We are unable to furnish direct information as to the meeting 
place or situation of the Ghatikā of Kāñci. Since a study of early 
South Indian history shows that learning, such as the study of the 
Vēdas, Angas, Mīmámsā etc., and the imparting of the knowledge 
of the classics were in many cases associated with temples , we may 
not be far wrong if we suppose that the learned Brahmans of the 
Ghatikā gathered together for their study and discussions in some 
temples at Kāñcī. The Ēkāmrēśvara28 and the Tirumērraļi29 
are two of the oldest shrines in the city , whose origin goes back to 
the pre -Pallava days and it is probable that one served as the 
Ghatikā -sthāna of Kāñcī. There are also a few hints in Pallava 
inscriptions on the basis of which we may state that the famous 
Kailasanātha temple was the meeting place of the Ghatikā in the 
days of Räjasimha and his successors. ( Pl . V. fig . 9. ) 

The building of the Kailāsanātha temple and the reorganisation 
of the Ghatikā by Rājāsimha are mentioned in a single verse in the 
Vēlūrpalaiyam plates, thus closely connecting the former with the 
latter institution.30 Further, we know that the Cāļukyan king 
Vikramaditya II , after his wars with the Pallaya king Nandivarman 


26. Ep . Ind ., Vol. XI, p . 157 . 
27. “ Ipparaišu nagarattārum pēriļamaiyărum solla eludinēn 

innagarattu karanattan tiruvadiga ! manikanthanānān 

Tiruvel (1) arai mūvāyirattu elunūrruvan ." — S.I.I ., Vol. I , p . 65 . 
28. This is mentioned in the Mattavilāsa and sung by Appar and others . 
29. See Appar s hymn on the deity of the temple . 
30. " Tatputrasūnurnarasimhavarmā 

Punarvyadhādyo Ghatikām dvijānām . 
Śilāmayam vēśma šaśānkamaulēh 
Kailāsakalpañca Mahendrakalpah . " 
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Pallava Malla , restored the wealth of the Rājasimhēśvaragặham , a 
creditable act indeed on the part of the enemy king ! And the ins 
sciption that records this fact says : “ Those who destroy these 
letters and the stability of the king s charity which was thus given , 
shall .enter the world of those who had killed the great group of 
men of the Ghaţikā .” 31 This not only shows the honour paid to the 
sacred institution, the Ghaţikā, any act of injury done to which was 
considered a sin , but also establishes the close affinity of the temple 
to the Ghatikā which , like the mathas of later days, was perhaps 
attached to the temple and also shared the temple property . Per 
haps , Rājasimha constructed the Mahāmandapa in front of Rāja 
simhēśvaragpham in order that the Ghaţikā which he reorganised 
may meet there for study and it is on one of the pillars of this 
Mahāmaņdapa that we find inscribed the Kanarese inscription of 
Vikramāditya II just mentioned. 

Some support for my view that the temple was perhaps the 
meeting place of the Ghaţikā of Kāñci may be found in a Kanarese 
inscription of a later date . This is in the Sira Taluk and Lewis Rice 
has assigned it to 1167 A.D. Here the Nonambēśvara temple is 
called the great Ghatikāsthana of Heñjara Pattaņa- " Henjara 
Pattanada Mahā -Ghatikā - sthāna - śrī Nonambēśvara - dēvara sthāna 
dalliye " etc.32 


The nature of the study in the Ghatikā . 

According to the Tālagunda Pillar inscription , Mayūraśarman , 
accompanied by his master Vīraśarman , went to the city of the 
Pallava lords and with an eagerness to study the whole sacred lore, 
quickly entered the Ghatikā begging for knowledge. The purpose 
of Mayūraśarman is stated in the words : " adhijigāmsuh prava 
canam nikhilam ”, “ desirous of learning the entire Pravacanam 
This makes it clear that the members of the Ghaţikā devoted them 
selves to the critical study ( Pravacanam ) of the sacred lore.33 This 
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31. Ep . Ind ., Vol. III, p . 360 . 
32. Ep . Car . , Vol . XII, p . 158 . 

33. A fragmentary inscription in Nāgari characters from Cennarāyapat 
nam Taluk ( 1442 A.D. ) reads thus : “ Dundubhau hāyanē Bhādrapadē māsē 
śubhệ dinë Uttankūktyā Sāmavēda vyadhattam ghatikāśramam . Mr. Rice 
translates this passage thus : ( On the date specified ) , in accordance with 
Uttanka s saying in the Samavēda, the Ghaţikā was established ," ( rest 
effaced ) Ep . Car ., Vol . V , No. 178 , p . 462 . However, I think the lines 
should be understood as recording the establishment of a Ghaţikā for the 
study of Sāmavēda. this was so , it is interesting to notice that as late as 
the 15th century A.D. we have Ghatikās devoted to the study of the special 
brarfches of the Vēdas . 


THE EDUCATIONAL INSTITUTIONS OF THE PALLAVAS 


193 


is confirmed by the Kaśākuqi plates where it is recorded that in the 
Ghaţikā the study of the four Vēdas was specially emphasised.34 

One can easily form an idea of the standard of learning that 
prevailed in the Ghatikā of Kāñci from the information provided by 
the Tāļagunda Pillar inscription . Firstly , it represents Mayūra 
śarman, the seeker of knowledge, as no ordinary student. It 
describes him thus : " In the family thus arisen there was an illustri 
ous chief of the twice -born named Mayūraśarman , adorned with 
sacred learning, good disposition , purity and the rest " 35 Later on 
it says that Mayūraśarman had already served his preceptor and 
earnestly studied his branch of the Vedas and that he came to the 
Pallava capital only to complete his studies. Secondly , Mayūra 
śarman entered the Ghaţikā not alone but with his teacher Vīra 
śarman . These points clearly go to prove that the standard of learn 
ing was so high that advanced students like Mayūraśarman and 
his teacher who had completed their studies had to get themselves 
trained in the Ghaţikā of Kāñci in order that their education 
might be considered complete . 


The Ghaţiká under royal patronage 

The Pallava monarchs being great patrons of Sanskrit lore , 
their intimate connection with the Ghatikā of Kāñci and their in 
terest in its progress are well attested by their inscriptions. 

Among the kings, Skandaśişya, Mahēndravarma II, Rājāsimha , 
and Nandivarman Pallava Malla were closely associated with the 
Ghatikā of Kāñcī. Skandaśişya is said to have seized the Ghaţikā 
of the Dvijas from a king called Satyasēna. In the Kaśākuți plates 
we read of Mahēndravarman thus : " from whose time have pros 
pered meritorious acts for the benefit of temples and Brahmans and 
the Ghaţikā," “ Yasmāt prabhrtyalamavardhata dharma karma 
dévadvijanma vişayam Ghatikāca datuḥ ” . 36 Of Rājāsimha , the 
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34. S.I.I. , Vol. II, Part III, p . 349, line 59 : 

* Dēvabrāhmaṇa satkịtātmavibhāvā yaḥ kṣatracūdamaniḥ 

Căturvēdyamavīvrdhat svaghatikäm bhudēvatābhaktitah ." 
The second line of this verse is admittedly very difficult, mainly because 
of scribal errors in the engraving . The actual reading from the plate is as 
usual correctly given by Hultzsch . I think , however, that his correction of 
avīvrdhan into avīvisat and the emendation more doubtfully suggested 
by him , of Svasatikām into Svavasagām are both very questionable. I 
would read the whole line as given above . 
35. “ Évam āgatē kadamba kulė śrīmān babhūva dvij - öttamaḥ 

nämato Mayūraśarmm - ētiśruta - śīla -śauc - ādy - alamkrtah . " 
36. S.I.I. , Vol. II, Part III, pp . 349 and 356. The translation of Hultzsch 
of Ghatika into the vessel gives no sense to the passage . 

P - 25 
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great Saiva devotee, the Vēlūrpāļaiyam grant says that he reorga 
nised the Ghaţikā of the Dvijas, and the Kaśākuļi plates speak of 
his patronage of the Ghaţikā in the following words : - " This crest 
jewel of the Kşatriyas whose wealth was at the disposal of temples 
and Brahmans improved with devotion to Brahmans, the prosperity 
of his own Ghatikā where the four Vēdas were taught." We hear 
from the Vaikunthaperumāļ inscription that the members of the 
Ghatikā were partly responsible for bringing about the election to 
the Pallava throne of the young prince Nandivarman Pallava Mal 
la.37 All these facts show that the material prosperity of the Ghātikā 
depended largely on the kings who as patrons established intimate 
relationship with the learned Brahmans of the institution , 
only this truth that Mayūraśarman expressed when he remarked 
that the complete attainment of holiness depended on a king : 
" Brahma siddhiryyadi nệpādhīnā ." 


The consequences of royal patronage 

The influence of the royal house over this educational institu 
tion had its own good and bad results. While it encouraged the 
study of sacred lore and raised the standard of Vedic culture on 
which the well -being of the state depended , it prevented the 
Ghaţikā from enjoying a continuous and undisturbed existence and 
prosperity . The Tālagunda (Kadamba ) inscription bears out the 
truth of this statement . The circumstances leading to the quarrel 
between Mayūraśarman and the Pallavas clearly indicate that the 
scholar greatly resented the royal influence over this celebrated 
institution to which he sought admission . 


The text of the inscription runs thus : 

“ Tatra Pallavāśvasamsthēna kalahēna tiyrēņa roşitah . 
Kaliyuge smin aho bata kşatrāt paripēlavā 
vipratā yataḥ guru -kulāni samyag áraddhya 
śākhām adhīty api yatnataḥ brahma siddhir yadi nrpādhinä 
kim ataḥ param duḥkham ity ataḥ kuśa - samid -drişat-srug 
ājya -caru 
grahaņādi-daksēņa pāņinā udvavarha díptimac 
chastram vijigīşamāņā vasundharām yö - ntapālān 
PALLAVĒNDRĀŅĀM sahasā vinirjjitya samyugē addhyu 
vása durggamām atavīm ŚRIPARVVATA -dvāra - samśritām . " 


37. The deputation which waited on Hiranyavarman consisted of Mahat 
tras , Ghatikaiyar and the Mülaprakrti . - S.1.1 ., Vol. IV . 
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We have more than one translation of the above passage. Mr. 
Lewis Rice translates: 38 " There being enraged by a sharp quarrel 
connected with the Pallava horse (or stables ) he said In this 
Kali - Yuga, Oh ! shame; through the Kşatras Brahmanhood is (re 
duced to mere) grass, if, even though with perfect devotion to the 
race of Gurus he strive to study the sākhá ( or branch of the Vēda 
to which he belongs ) , the fruition of the Vēdas ( Brahma siddhi) 
be dependent on kings, what can be more painful than this ? There 
fore, with the hand accustomed to handle kusa grass, ( sacrificial ) 
fuel, stone, ladle, ghi and oblations of grain , he seized flashing wea 
pons resolved to conquer the world . Quickly overcoming in fight 
the frontier guards of the Pallava kings, he took up his abode in 
an inaccessible forest situated in the middle of Sri Parvata .” 

Dr. Kielhorn gives a slightly different translation which is as 
follows : " There enraged by a fierce quarrel with a Pallava horse 
man ( he reflected ) : Alas, that in this Kali- age the Brahmans 
should be so much feebler than the Ksatriyas! For , if to one, who 
has duly served his preceptor s family and earnestly studied his 
branch of the Vēda, the perfection in holiness depends on a king, 
what can there be more painful than this ? And so , with the hand 
dexterous in grasping the Kusa grass , the fuel, the stones, the ladle , 
the melted butter and the oblation - vessel, he unsheathed a flaming 
sword , eager to conquer the earth . Having swiftly defeated in 
battle the frontier -guards of the Pallava lords he occupied the in 
accessible forest stretching to the gates of Śrī Parvata ." 39 

The exact nature of the quarrel and the part of the Pallava 
horse or horseman in it are obscure ; but we are able to gather two 
points from the above passage. First, that Mayüraśarman was 
personally involved in some quarrel which completely prevented 
him from carrying on his studies in the Ghaţikā and thus interfered 
with his attainment of " Brahma siddhi." Secondly , the Pallava 
ruler was in some manner personally responsible for this occur 
rence , for all the wrath of Mayūraśarman is directed against him , 
and Mayūraśarman definitely attributes the cause of his failure 
to the Pallava monarch who evidently had entire control over the 
Ghaţikā.40 


38. Ep. Carnatica, Vol. VII, pp . 113-114 ( Sk . Taluk ). 

39. Dr. Kielhorn identifies Śrī Parvata with the modern Śrīśailam in the 
Kurnool District . 

40. Mr. Venkateswara thinks that Mayūraśarman left the Ghaţikā and 
took up the profession of a Kşatriya because the sacred institution was in 
difficulties due to a war between the Pallavas and the Kşatrapas. The 
author questions the translation of Dr. Kielhorn in a foot - note which I 
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The final result of all this was that the scholar who came to 
complete his studies peacefully in the Pallava capital was turned 
into a deadly enemy of the king. 

The Vēlürpālaiyam grant alludes to the fact that Skandaśişya, 
the grandson of Virakūrca , seized the Ghatikā from Satyasēna . 
“ Skanda isyastato bhavad -dvijānām ghatikām rājñaḥ Satyasēnāj 
jahāra yaḥ , " 41 

The verb jahāra implies that the Pallava king seized it from 
an enemy . Several suggestions have been put forth regarding the 
identity of the enemy,42 but we are not concerned with the question 


quotė here : - " Pallavāśvasamsthēna kalahēna which Kielhorn wrongly 
translates as quarrel with Pallava horseman neglecting the significance 
of Samsthēna . Aśva really represents the horse power of Kșātrapas : 
cf. Kalidasa : (Raghuvamśa : ‘ Pāśchatyaih aśvasādhanaiḥ ) . " Indian Culture 
through the Ages, Vol. I, p . 243. It is difficult to see the point of Mr. Ven 
katēswara s criticism of Kielhorn or of the expression cited from the Raghu 
vamsa . He does not say how he would translate the words Pallavāśva 
samsthēna kalahēna tivrēna roșitah . 

41. S.I.I. , Vol. II, Part V , p . 508 , lines 12-13 . 

42. ( a) Dr. Krishnaswami Aiyangar comments : This Satyasēna 
seems to be the same as Svāmisatyasimha, a Mahākṣatrapa , who is known to 
us from the coins of his son Mahākşatrapa śvāmi Rudrasimha III . " - Some 
Contributions of South India to Indian Culture, p . 165 . 

(b ) We have already noticed Mr. Venkatēswara s interpretation 
of Pallava -aśva and he confirms his statement thus : “ We have confirmation 
on this subject from the Vēlūrpālaiyam plates, which mention that the Pallava 
king, Skandaśişya , seized from the Sätrap Satyasēna the Ghaţikā of the 
Brahmans ," -Indian Culture through the Ages, Vol. I, p . 243 . 

I have hesitation in accepting that king Satyasēna is a Sātrap , because 
we have no proof that the power of the Ksatrapas extended so far south 
as to come into contact with the Pallavas in Kāñci . The only powerful 
foreign enemy whose incursion into the Pallava dominion could have caused 
such disturbance in internal affairs, was Samudragupta . His invasion of 
the southern regions and the defeat of Vişnugopa of Kāñcī must have pre 
ceded the recovery of the Ghaţikā by king Skandaśişya. Whether the con 
trol of the enemy over the institution was the outcome of Samudragupta s 
invasion into the south and whether Satyasēna was an ally of Samudragupta 
are questions we cannot readily answer . 

The name Satyasēna may lead us to doubt whether he was a Vākātaka 
king, but there are other points which weigh heavily against this inference . 
We have not come across any reference to warfare between the Vākāțakas 
and the Pallavas ; and secondly , among the Väkāțaka kings known to us, 
we have not found a Satyasēna . 

( c) Father Heras is of opinion that Satyasēna was perhaps a petty 
king of the neighbourhood in the Andhradēša .-- Studies in Pallava History , 

This is no more than a plausible guess . 
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as to who the enemy was but with the fact that he was in posses 
sion of the sacred institution , the Ghaţikā. It is evident that under 
the enemy the Ghaţikā of Kāñci ceased to work and became 
disorganised . After Skandaśişya s recovery , it flourished again 
until the time of Räjasimha and then there was another disturbance . 
It is the Vēlūrpālaiyam plates that once again supply the informa 
tion that Rajasimha, alias, Narasimhavarman II once more ( punar 
vyadhāt ) re - established the Ghatikā of the twice -born . I have dis 
cussed elsewhere in detail , the circumstances leading to the dis 
organisation and the re -organisation of the Ghaţikä at this time.43 
The Ghaţikā, after being reinstated, amply repaid the care bestow 
ed on it by the king ; for it took a hand in saving the Pallava kingdom 
from total ruin before the accession of Pallava Malla . Its mem 
bers were the leaders of the deputation which waited on Hiranya 
varman and it was Dharanikonda Pošan , one of the learned men 
of the Ghaţikā, that persuaded the reluctant father to send his son 
to assume the rulership over the Pallava kingdom . We also see 
the Ghaţikaiyar taking part in the coronation scene of Nandivar 
man , which gives us an insight into the political importance of this 
learned corporation . 


Ghatikācala- The hill of the ghatikā 

When referring to an inscription from Tiruvallam in the North 
Arcot District, we said that it does not allude to the Ghaţikā of 
Kāñcī but to a different one. It is not at all improbable that in the 
time of Pallava Malla there existed in the North Arcot District a 
ghatikā besides the time-honoured one in Kāñcī. Let us consider 
the reasons for our surmise . 

The Tiruvallam inscription dated in the 61st year of Nandi 
varman Pallava Malla contains no indication that it speaks of the 
Ghaţikā of Kāñcí. It is likely that it refers to a ghaţikā in its vici 
nity . Again , three inscriptions44 of Pārthivēndrādhipati referred 
to already speak of an arbitrator possessing the title " Trairājya 
ghatikā madhyasthan . This again supports our assumption be 
cause all these three Tamil records come from Brahmadēśam in 
the Ceyyār Taluk of the North Arcot District. If, as we suppose , 
there was a ghaţika in the North Arcot District, where can we lo 
cate it ? 

Now , we know that the Shõlingar hill in the North Arcot Dis 
trict is known even to this day as Ghatikácala and from contem 


43. See the chapter on 6 " Famines " in the Pallava country. 
44. 194, 195 and 197 of 1915 . 
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porary literary sources we are able to establish that this name of 
the hill with its temple dedicated to god Narasimha is as old as the 
time of the later Pallava kings . Tirumangai mentions this hill 
among the shrines noted in his Širiya Tirumadal : - “ Kārārkudan 
dai kadigai kadanmallai, Ērār polilśūl iờavendai nīrmalai." Ever 
since , to this day, Shõlingar has continued to be a great centre of 
learning and a stronghold of Vaişņavism . One of the early inscrip 
tions of the place belongs to the reign of Parāntaka 1.45 

Though no Pallava inscription is found on the hill ,46 still early 
Pallava influences are traceable in the neighbourhood of Ghatikā 
cala . Mahendravāời where the great Mahēndravarman excavated 
his cave , dedicated to Vişņu , is very close to the Shölingar hill. 
The place is four miles from the Shõlingar Railway Sta 
tion and 12 miles from the Hill of Narasimha - Ghaţikācala. The 
earliest of the shrines in the North Arcot District, dedicated to 
Vişnu , seems to be the one excavated by Mahēndravarman I and 
named after him as Mahēndravişnugrham . This abode of Mūrāri 
must have attracted a sufficient number of devotees of Vişnu and 
it is not unlikely that by the time of Nandivarman Pallava Malla , a 
colony of Vişnu bhaktas established themselves near Mahendra 
vãại. 


45. ( a) Shõlingar in the North Arcot District is situated at a distance 
of about seven miles from the town near the village of Bāņavaram . The 
present Tamil name of the town is Śõlasingapuram , clearly connected with 
the Cõļa dynasty . The temple dedicated to Narasimha is noticed in the 
Nalāyiraprabandham ; the Guruparamparāprabhāva and the Viśvagunadaría 
( verses 289-297 ) . The names by which these works designate the hill are : 
Kadigai in Tamil and Ghatikāchala in Sanskrit. Wilson s Mackenzie collec 
tion , p . 134 , mentions the Ghatikācala Māhātmya, a legendary account of 
this hill in the Sanskrit language . Vādhūla Venkatāchārya invokes Nara 
simha , the husband of Amrtavalli who resides on Ghatikādri, at the beginning 
of his commertary on the Tarkasangraha, and Doddayācārya invokes Ghati 
kādharādharēndra at the beginning of his Candamāruta . See Nos . 975 and 
1532, Hultzsch s Second Report on Sanskrit manuscripts. Also see Ep. Ind ., 
Vol. IV , p . 221 . 

( b ) The famous South Indian composer, Dikșitar, has sung a křti on 
Narasimha : 

" Narasimha āgaccha ..... 

Dhiratara Ghaţikācalēśvara 
(c ) A recent work Śrī Ghatikācala Sthalapuränam has been published 
by Mr. P. Hanumantha Rao ( Hindi Prachar Press, Mambalam , Madras ) in 
Tamil . 

46. Inscriptions of the Madras Presidency, V. Rangacäryā , Vol. I , 
pp . 108-109. 
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Considering the above and the literary importance of the 
Shõlingar hill47 and the name itself , we may safely conclude that 
there was convened in the days of Pallava Malla a ghaţikā of 
learned Vaisnava Brahmans who carried on their studies inside 
the temple situated on the top of the hill.48 


Bhattavrtti 

Besides the patronage rendered to the Ghatikā, the Pallava 
monarchs recognised and encouraged individual learning. Kautilya 
propounds : " those learned in the Vēdas shall be granted brahma 
dāya lands yielding sufficient produce and exempted from taxes 
and fines . 49 Such a grant of land to learned Brahmans was known 
as bhattavrtti in early Cola inscriptions which show clearly that 
the endowment was not merely a reward of learning but an honor 
arium for free imparting of knowledge.50 

The Omgõdu grant51 of the Pallava king Vijayaskandavarman 
II affords a good example of a bhattavṛtti. The technical phrase 
bhattavștti is not used in this grant; however, it is a gift to a brah 
man in recognition of his learning. The village of õmgõdu was 
given as a Sättvika gift, 52 with the eighteen kinds of exemption to 
the learned Gõlaśarman of the Kāśyapagötra, a student of two 
Vēdas and the six Angas. 

Another example of a bhattavștti is contained in a later grant, 
the Kasākudi plates of Pallava Malla where the extraordinary ac 
complishments of the donee are narrated thus : -- The grant was 
made to Jyeșthapada - Sõmayājin , " who has mastered the ocean 
like Vēdas ; who chants the Sāman (hymns) which are pleasant on 
account of their melodies ( rasa ) ; who has completed the rehearsal 
and the study of the six auxiliary works, ( viz ., ) the ritual of the 
Vēda, grammar, astronomy, etymology, phonetics and metrics; who 
knows the properties of words, sentences and subjects; who has 
drunk the elixir of the Sruti and Smrti; who is learned in the por 


47. Inscriptions of the Madras Presidency, V. Rangåcāryā , p . 108, Note . 

48. I visited Shõlingar on 5-8-35 . It is one of the attractive hills of the 
place, but steep and difficult to climb . 

49. Arthaśāstra (R. Sama Sastri, English Translation , p . 52 ) . 
50. S.I.I. , Vol . III, No. 200, p . 377 and 223 of 1911 . 
51. Ep . Ind ., Vol . XV , p . 251 . 

52. Monier Williams gives for Såttvika the meaning an offering or 
oblation ( without pouring water ) –This may be the kind of gift that was 
meant here ; for the inscription omits the usual reference to the pouring of 
gold and water - a necessary accompaniment for a dāna — Hultzsch , Ep. Ind ., 
Vol . XV , p . 250, Note 4 . 
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tion referring to rites (karmakānda) and the portion referring 
to knowledge ( jñānakāņda ) ; who is skilled in the ways 
of the world and in the knowledge of the arts ; who is versed 
in poems , dramas, stories, epics and legends; in short , who is skill 
ed in all ( branches of ) holy and profane knowledge ; who is expert 
in the performance of all rites ; who is of good conduct; ( who illu 
mines ) the world as a lamp ( does ) a house ; who is courteous ( in 
spite of ) the honour ( paid to him ) and of noble birth ; who is the 
only sun of the middle world (i.e. , the earth ) , because he has dis 
pelled all ignorance ( or darkness ); who is considered the best of 
fathers and grand -fathers; whose good deeds ( in former births are 
the reason of his present ) noble birth ; who ranks first among the 
twice - born ; who knows the Vēdas; who conforms to the precepts 
of the Vēda; who follows the Chhandogasūtra ; who has performed 
the Vājapēya and a number of other sacrifices; who belongs to the 
Bhāradvājagõtra ; who resides at Punīya, an excellent settlement 
of Brahmanas in the Tundāka -rāştra; who is poor in sins; who is 
distinguished by ( his ) dress ( ? ) ; who is a unique person ; who 
cares for both worlds; who accomplishes the three objects of hu 
man life ( trivarga ) ; who knows the four Vēdas; whose chief ob 
jects are the five primary elements ( pañca -mahābhūta ); who knows 
the six auxiliary works; who resembles the sun ; who possesses 
good qualities; ( and ) who is an excellent Brāhmaṇa. . ." The gift 
consisted of a whole village, the original name of which was 
Kodukolli (but) which , on becoming a brahmadāya ( received ) the 
new name Ēkadhiramangalam.53 


Agrahāras 

Bhattavṛttis usually took the form of endowments to a single 
or a few brahmans, but when a whole village was settled by a 
number of learned brahmans, it was commonly known as an agra 
hāra . Both North Indian and South Indian Epigraphy contain refer 
ences to the creation of agrahāras by kings and chiefs.54 These 
learned brahmans who enjoyed the revenues of the endowed vil 
lage were expected to spread their culture by teaching students 
and others. For example, the agrahāra of Sthānakundūr ( Tala 
gunda ) was settled with thirty - two brahman families who taught 
the people.55 


53. S.I.I. , Vol . II , Part III, pp . 358-359 . Named after Ekadhīra 
which was a surname of Pallava Malla . 

54. Ep . Ind ., III, pp . 130-134 ; IV , p . 170 . 
55. Ep . Carnatica , VII, 176 ( Sk . ) . 
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In the 8th century under the Pallava king Nandivarman II , 
two brahman agrahāras were created in South India, one of which 
was situated near Kumbakonam and the other in the Negapatam 
Taluk of the Tanjore District. 


The Agrahāra of Dayāmukhamangalam 

The Tandantottam plates56 dated in the fifty - eighth year ( of 
the reign ) of the king record the gift of a whole village situated 
to the west of Tandantottam to a number of learned brahmans. 
Verse 9 of the plates contains the following account: The pious 
man whose name was Dayāmukha, having informed this ( king) 
according to rule got that village which received the surname Day , 
mukhamangalam , granted to three hundred and eight brahmans 
who had studied the three Vēdas and the Smrtis. 


Organization and composition of the Agrahāra 

The village was made self- contained , all the facilities being 
provided . The residents of the village were all learned brahmans. 
It contained two temples, one dedicated to Siva and the other to 
Vişņu . There was a special place ambalam for reading the 
Mahabharata . There were three arbitrators set over to watch 
the affairs of the village while the actual administrative duties 
were entrusted with the perumakkal.-- the village assembly . Irri 
gation facilities for the village were also granted . 

The majority of the donees received each one share in the 
village . There were a few who received two shares and a few 
more , three. 

The recipient of the largest number of shares , 
namely 12 , was one Attoņa Şadangavit Somayājin ( No. 109 ) whose 
götra and sūtra are lost . The poet who composed the praśasti 
received two shares . The Vişņu temple in the village received 
five shares while the Śiva temple was assigned two shares . A 
share was allotted to the reciter of the Bhārata and three arbi 
trators (madhyasthar ) obtained one share each . Like other Brah 
madāyas it secured from the king the usual immunities from taxa 
tion . 


The qualifications of the Brahmans 

According to the Sanskrit portion of the grant the donees 
were three hundred and eight, but the actual number we are able 
to obtain from the Tamil portion is only two hundred and forty 
four . Mr. Krishna Sastri thinks that a few plates of the grant 


56. S.I.I. , Vol. II, Part V. 

P .-- 26 
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portion are lost, a presumption based on the fact that the conclud 
ing words of some of the plates in the middle do not fit in with the 
opening words of the succeeding plates . The qualifications of the 
donees are easily judged by their titles - caturvēdin , trivedin , 
sõmayājin , vasantayājin , şadangavid , bhatta kramavid , sarvakratu 
yājin , agnicit and vājapēyin . 

The götra, sūtra and the name of the residence of each of the 
donees are carefully recorded . Of the two hundred and forty - four 
names that are specified in the grant, we get nearly one hundred 
and four caturvēdins, over twenty şadangavids, twenty trivēdins, 
a few bhattas, kramavids, etc. These educated Brahmans residing 
in the heart of the Pallava kingdom must have been a great moral 
and intellectual force behind the king and the people at large . 


The Telugu origin of these Brahmans 

Judging by the names of the native villages of the donees, 
Mr. Krishna Šāstri considers that several of them must have come 
down from the different parts of the Telugu country . He further 
adds : “ The donees whose native villages57 may be presumed 
to have been situated in the Telugu country need not necessarily 
have immigrated into the Coļa country at the time of the grant . 
They might have been settled there some time before ." 

He seems 
to think that the Telugu birudas of the Pallava king Mahēndra 
testify to the influence of the Telugu people in the Cola country 
already in the 7th century A.D. 


! 


The Agrahāra of Pattattālmangalam 

Yet another Agrahāra which was created in the same 
reign was Pațţattāļmangalam . The donor was a subordinate of 
Pallava Malla and the ruler of Mangalarāştra . After having peti 
tioned the king repeatedly the grant was made with all parihāras. 

The donees are here introduced as in the Tandantottam plates 
by the collective phrase nalgür narpappār - " The poor , good 
Brahmans 58 which means that though they were materially poor , 
they were good because of their learning . From the accompany 
ing list, we may learn that nearly all of them were masters of 
Vēdas and Angas . 


57. It is worthy of note that a large number of the village names in the 
grant are now held as titles by some well -known Śri Vaişnava families- 
Krishna Sāstri, S.I.I. , vol. II, part V , p . 519. 

58. Ep . Indica, vol. XVIII, p. 122. See also K. V. S. Aiyar s discussion on 
this in page 119. 
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9 10. 11. 12. 13. 14. 15. 16. 


Trădhīdara(Rathītara) Vādūla(Vadhūla) Madala(Māthara) Attiraiya(Atrēya) 

do. Kappa(Kāpaya) Götama(Gautama) 

do. Kondina(Kauņdinya) Götama(Gautama) Vādūla(Vadhūla) Attiraiya 

do. 


Eņūr Kombaru Urupputtur Sirupulugil Vangipparu 

do. do. 

do. Kārambichchëttu. Kombaru 

do. 


Agniśarma-tiruvédi(Trivēdin) Tiruvēdi-pottaśarman Accavinna-şadangavi Kumāraśarma-șadangavi Kāļimandai-şadangavi Sēndaśarma-şadangavi Şadangavi-Tāyaśarman Kumāra-krama-Tiruvēdi. Tēvadi-Kramavittap Pappaśarma-șadangavi Śēndaśarman. Śēndaśarman. 
Dēvarcidan-Aññurruvan. 
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The Temple. 

As an educative agency and a centre of all - round culture, the 
importance of the temple in South India can hardly be exaggera 
ted . The architect, the sculptor and the painter, the dancer, the 
musician , the philosopher and the religious man, the paurāņika 
and the poet , each found his vocation in the temple. As an in 
structive cultural institution , it treasured within its precincts the 
best that was in the country . The Kailāsanātha temple at Kāñcī 
affords a good example for our period . Even to this day, in spite 
of the weather -worn appearance and its age , entering its enclosure, 
the philosopher will be struck by the serene attitude of the univer 
sal teacher - Dakşiņāmūrti, instructing his pupils in Yoga and 
Jñāna. The Hindu will forget himself amidst the innumerable 
manifestations of Siva , most marvellously executed . ( Pl. III . fig. 5. ) 
The abundant sculptures of nșttamūrtis depicted in the most beauti 
ful poses and surrounded by groups of gaņas playing on various 
musical instruments will inspire the musician and the dancer . Con 
sidering the importance given to music and dancing in this period , 
one may correctly imagine that the Pallavas of Kāñci witnessed in 
this temple some of the best performances in music and dance 
du ng its annual festivals . There are only a few patches of old 
paintings left to -day on the walls of the Kailāsanātha temple, but 
there is no doubt that in the days of Rájasimha every sculpture 
there was painted with choice colours and every inch of the wall 
inside the surrounding cells contained rich fresco - paintings depic 
ting scenes from human and divine life . 

Another characteristic feature of the temple is that it was a 
veritable store house of public documents recording the lavish 
endowments made by public bodies and private individuals. The 
temple is the right place for the study of ancient calligraphy and 
the Pallava temples as a class contain much beautiful lettering 
which does credit to the artistic taste of the people, and the skill of 
the chiseler 

The free imparting of Vēdic and classic lore was also carried 
on within the temple. Regular arrangements were made for this 
purpose . The Pallava copper plates tell us that necessary facili 
ties were rendered for the reading of the Mahābhārata . The 
Kūram grant relates that a cultured Brahman was appointed to 
recite the Mahabhärata inside the mandapa of the temple of Vidyă 
vinīta Pallavēśvara , 59 at the village of Paramēśvaramangalam . The 


54. S.T.I. , vol. I, p. 151 – lite 75 . 
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same kind of arrangement is also noted in the Tandantottam plates. 
It is further added in both the records that a special share was allot 
ted to the man who watered the ambalam ( hall) or maņdapa and 
kindled fire therein : - Ambalan tannīrațțuvārkum tiyerippānuk 
kumāgap pangu onrum ;60 ‘ Kūrattu maņpakattuku taņņir ( k) 
kum tīkkum orupangāgavum , 61 

One can understand the watering of the ambalam or manda 
pam in order to make it clean and cool for people to come and 
hear the Bhārata, but it is not clear why there should be fire 
kindled . Perhaps, a sort of hôma ceremony had to be performed 
by the Brahman before he began reading the Bhārato , or possibly 
tā may stand for a lamp . In the early Cāļa period we hear of the 
use of the mandapams or halls of temples for purposes of imparting 
the knowledge of grammar and mīmāmsā . At Tiruvorriyür there 
existed a vyākaraṇamandapa62 and in the Nāgēśvarasvāmi temple 
at Kumbakonam , in a mandapa, Prabhākara mīmāmsā was taught.63 
But the beginning of this practice was already made in the Pallava 
period by the reading of the Bhārata . 

The practice of singing in temples the Saiva hymns The Tirup 
padigam ( The Tēvārams) was recognised as early as the days of 
the later Pallavas . 64 


The Sanskrit College at Bāhūr. 

The Vidyasthāna ( seat of learning ) at Bāhūr (near Pondi 
cherry ) in Aruvānādu must have been in existence at least as 
early as the 8th century A.D. , for when the gift of the three vil 
lages was made to it in the 8th regnal year of Nạpatungavarman , 
it stands before us as a well - established institution of Sanskrit lore. 


Composition of the College. 

There is no doubt that it was a residential college and since 
the Tamil portion of the grant clearly says that the gift to the college 
was a brahmadāya , we may conclude that it consisted of only brah 
man scholars . The standard of learning and the accomplishments 


60. S.I.I. , vol. II , part V - p . 527, line 199 . 
61. S.I.I., vol. I, p. 151 - line 74 . 
62. Madras Ep. Rep. for 1913 . 
63. Do. for 1912. 

64. In the Siva temple at Tiruvallam in the North Arcot District, provision 
was made for the regular singing of the Tēvārams, the singers being main 
tained by the temple endowments. S.I.I., vol. III, part 1 - P. 93. 
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of a student of the college are easily judged by reading the pra 
sasti which is written in elegant Sanskrit verses . This was com 
posed by a servant of the Vidyāsthāna, whose name was Nāgāya 
and who knew the truth of sciences ( śāstra tattvajñaḥ ) 65 


The College Curriculum . 
The verse in the Bāhūr plates runs as followes : 

" Mandakinīm samāyāntimūrmmiyamsasamākulām 
Sambabhāra yathā dēvo dhurjatirjațayaikayā. 
Vidyānadi tathāgādhā caturddasagañākulā 

Bāhūrgrāmajuşām sthānam vyāpya yasmãdvyavasthitā.” 
Mr. Krishna Šāstri66 understood the passage to mean that the 
vidyāsthāna at Bahūr consisted of fourteen ganas and was con 
trolled by the learned men of that village, being organised and 
maintained by them " as the Ganges ( Mandakinī) descending from 
the sky with all the fury of its rushing waves is borne by the God 
Śiva on one of his matted locks . Caturddaśa vidyā is as we 
know, a general term found in literature and epigraphy and is a 
collective name for fourteen branches of learning . We have a 
reference to it in an inscription of Parivrājaka Mahārāja Sam 
kşõbha ( 528 A.D. ) . The words of the inscription are : Caturd 
daśa -vidyāsthāna vidita - paramārthasya 

The illustrious 


etc.67 


65. Ep . Ind ., vol. XVIII , p . 11, verse 30 . 

66. S.I.I., vol. II, part V , p. 516. Hultzsch , however, translated these lines 
differently . His reading and translation are as follows : 

“ Mandākinim samāyāntīm ürmmi vēga -samākulām 
sa ( ba ) bhāra yathā dēvõ Dhū ( r ) jațir jațayaikaya 
Vidyā -nadi tathāg ( ā ) thā ( dha ) caturddiśa - gan - ākulā 

Vāgū ( r ) gráma - jus (ām ) sthānam vyāpya yasmād - vyavasthītā ." 

Just as the Dhurjați ( Śiva ) carried on the single lock of ( his ) hair the 
approaching Mandākini ( Gangā ) , agitated by the velocity of waves, thus the 
deep river of learning, filled with troops ( of scholars ) from the four directions, 
stayed after it had filled the seat of the residents of the village of Vāgūr. 
Therefore, they call this seat of scholars a seat of learning . ” I have accepted 
Mr. Krishna Šāstri s rendering of the verse because of the following reasons : 
Firstly, so far as I can make out from the published plates, the text has 

caturddaśa and not caturddiśa and secondly , in spite of the fascinating 
analogy of the caturdisa - bhikkusangha cited by Hultzsch , it is difficult to find 
another instance of the use of gana in the sense of a group of students . 
It is true that the common term for the fourteen divisions of learning is 

caturdaśa vidyāsthānāni , not ganāni ’ ; but it is obvious that the term 
gana has been brought in here for the sake of the śleşā . Ep. Indica , vol. 18 , 
p . 11 , lines 37-40 . 

67.“ Fleet : " Gupta Inscriptions " -- pp. 113-115. 
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Samkşöbha is described as one who was born in the family of the 
kingly ascetic Sušarman , who had learned the whole truth of the 
fourteen sections of science . Dr. Fleet defines Caturddaśa 
vidyāsthāna as the four Vēdas, the six Vēdāngas, the Purānas, 
the Mimāmśā system of Philosophy, the Nyāya system and Dharma 
śāstra . The Brahmānda Purāņa once makes a reference to 
fourteen vidyās, but does not define them- “ Caturddaśānām 
vidyānām ekasyaivāpi pāragah , 68 though it does so elsewhere." 

The Naişadhiya also contains a reference to Caturddasa 
vidyā . This the commentator defines as follows : -- angāni 
vedāścatvarö Mīmāmśā Nyāyavistarah Dharmaśāstram purāņamca 
vidyāhyētascaturddaśa ” . 69 

It is interesting that we hear not only of caturddaśavidyā 
but also of aştādaśa vidyā " 70 i.e. , the eighteen branches of learn 
ing . The Vāyupurāņa71 contains one of the early references to 
the eighteen kinds of study , and the Brahmāndapurāna defines 
them as : Four Vēdas, six Angas, Mīmāmśā , Nyāya, Dharma 
śāstra , Purāņa, Ayurvēda, Dhanurvēda, Gāndharva and Artha 
śästra 72 


The Endowment. 

The endowment to the college consisted of the three villages, 
viz ., Chettuppakkam , Vilangāțtankaduvānūr and Iraippunaiccēri, 
whose revenues were to be enjoyed by the residents of the seat of 
learning at Vāgūr . The donor was a district officer of the 
Pallava kingdom by name Mārtāndan alias Nilaitāngi of the family 
of Vēśäli,73 which traced its descent from the Kurus. The chief 
requested king Nrpatunga to permit him to transfer the owner 
ship of the three villages situated in his own district ( rāştra ) to 
the vidyāsthāna and the king appointed his minister Uttamaśīla , 
as ajñapti and ordered him to carry out the transfer . 


Mathas. 

Mathas came in rather at a late stage in Pallava history . We 
do not hear of them in inscriptions until the beginning of the 8th 
century . Mathaśchätrādi nilayah -- a matha is an abode for 


68. Part III, ch . V, v. 29 . 
69. Ch . I , v . 4. 
70. Vāyupurāna, ch . 79, v. 57 . 
71. Ibid . 
72. The Brahmândapurāna, part II, ch . 35 , vv . 88 and 89. 
73. Ep . Ind ., vol. XVIII, p. 10, v . 18 . 
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scholars and others - so says the Amarakośa , and a study of the 
numerous inscriptions relating to the origin , organisation and the 
purpose of mathas in South India reveals the fact that they, besides 
being a sort of feeding houses for the poor and the infirm and rest 
houses for pilgrims, served also as important educational centres . 


Mathas in Pallava Epigraphy, 

The earliest. Pallava inscription which mentions a matha 
attached to a temple is the Tirumērraļi inscription of Dantivar 
man 1.74 At the request of a Muttaraiyan , a private individual 
made a grant of certain units of land to the Siva temple - Tiru 
mērraļi at Kāñci and to the matha attached therto . It is not un 
likely that the Tirumērrali matha existed as early as the time of 
Mahendravarman I , for it seems it was the presence of the matha 
that inspired Appar ( Tirunāvukkarasu ) to glorify Kāñcī as a seat 
of learning in this particular padigam.75 

The cultural importance of mathas in the Pallava days 
becomes more explicit from an inscription of Nạpatungavarman 
dated in his 25th year . The record is a fragment and the slab 
is built into the ceiling of the mandapa in front of the Varadaraja 
temple at Kāvērippākkam in the Chingleput District. The pur 
pose of the inscription is to record the gift of gold for the provision 
of oil for lamps and the endowment was placed in charge of 

maqattu satta perumakkaļ , 76 which means the group of scholars 
of the matha. We do not find instances of Vaisnava mathas 
attached to Vişnu temples in this period, and we cannot definitely 
assign reasons for their non - existence ; however, this inscription 
in Kāvērippākkam is found in a Vişnu temple , but we are not able 
to make out , owing to the fragmentary nature of the record 
whether the madattu satta perumakkaļ were attached to this 
Vişņu temple or to some Śiva temple of the place . We have ample 
evidence to prove that Vaişņavism had become sufficiently strong 
and widespread by the time of Nșpatungavarman , besides the fact 
that the later Pallavas were patrons of the Alvārs . Therefore, it 
is not unlikely that there was a matha of Vaişņava scholars in 
Kāvērippakkam . As in Cõļa records of the 10th century , here 


8 


74. 89 of 1921. 
75. Kalviyaikkaraiyilada Kańcīmānagar - Tirumērraļi Padigam , 

76. Śattan , noun - chātra = scholar , student māņākkan . Ref. 
Lexicon , Madras University . 


Tamil 
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also we find the matha having some control over the temple endow 
ments . 


Mathas in Literature . 

In spite of its later date , we cannot afford to ignore the evidence 
of the Periyapurānam on this subject . Numerous references to 
the establishment of mathas by Saiva devotees are found in the 
work on the lives of the saints Nāvukkaraśu and Sambandar. 
Muruga Nāyanār, Kungiliyakkalaiya Nāyanār and Appūdi Adiga ? 
were contemporaries of Appar and Sambandar . Each of them was 
the head of several mathas and Nāvukkarasu and Sambandar are 
said to have stayed in these mathas . Tirunāvukkaraśu was him 
self the founder of a matha in Tiruppūndurutti77 and this is 
supported by his padigam on the deity of that place in which he 
says that he dwells under the feet of the deity of Tiruppūndurutti, 
thus expressing the fact that he made for himself a residence there. 
It was while living in the matha at Tiruppūndurutti that Appar 
composed a variety of songs — the best of his works - Palvagaittan 
dakam , Tanittiruttāndakam , Adaivu Tiruttandakam and Tiru 
varangamālai. Several inscriptions mention the establishment of 
mathas in Tanjore and Trichinopoly Districts by Sambandar and 
his followers. These Saiva mathas, as we see from Cõla inscriptions 
of the 10th century , played an important part in the cultural field 
of South India . They controlled temple affairs, provided lodgings 
and food for devotees, and above all, were centres of educational 
activities and moral and spiritual instruction . 


The Mathas of Sankara . 

We shall not conclude our account of mathas in this period 
without a few remarks about the mathas established by Sankarā 
cāryā , the Advaita philosopher. The association of Sankara with 
Kañcī and his activities there form an important part of the bio 
graphical sketch of the saint. Having won against the Buddhists 
in a controversy, he is said to have founded a matha. Tradition and 
later literary works78 emphatically speak of Sankara s establish 


77. Periyapurāṇam , Tirunāvukkarasu Nāyanår Puránam , v . 389 . 

78 . “ Sankara Vijaya " by Madhava . · Sankara Vijaya Vilāsa " by Cid 
vilāsa ( printed in Telugu and Grantha ) , “ Sankara Vijaya kathā " (Ms. in the 
Madras Oriental Library ) , " Prācīna śankara Vijaya " , by Mukha Sankara 
(XVIII head of Kāñci Matha ) , “ Punya - śloka -mañjari" by Sarvajña Sadāsiva 
bödha ( a chronology of the Kañcī Sankarācāryās ). These are a few works 
that throw light on the life and activities of Sankara . 

P. - 27 
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ment of the Kámakõți Pitha in Kāñci and the memory of the philo 
sopher is maintained in the place by the presence of a stone image 
of his enshrined within the famous Kāmākṣi temple. " This is the 
only image of a very ancient date, while all the other images of 
Śrī Sankarācāryā are of recent date, not going back beyond fifty 


years ” .79 


The date of Sankara has been a vexed problem in Indian His 
tory . The late Hon . Justice Telang brought together a number of 
important points and concluded his study80 by placing the philoso 
pher between the years A.D. 552 and 590. Dr. T. R. Chintāmaņi 
discussed the subject81 with a few independent facts and after giv 
ing due consideration to those already raised by Telang, finally 
concluded that Sankara must have flourished between A.D. 655 
and 689. 


6 


Dr. Chintāmaņi quotes a few verses from a work called 
Sankaravijaya Vilāsa attributed to one Cidvilāsa . This work 
mentions a King of Kāñci by name Rājasëna whom Sankara met 
when he visited Kāñcī. The author seeks to identify this Rājasena 
with the ſaiva monarch Rājasimha Pallava, the builder of the 
Kailāsanātha temple . Since Cidvilāsa seems to be a late work , 
we cannot be sure that the account given therein is faithful. In 
any event, we shall not be wrong if we state that Sankara lived be 
tween 600 and 800 A.D.82 Adopting these dates, we may conclude 
that the Advaita matha in Kāñci must have been established some 
time in the later years of Pallava rule . Anandagiri refers to San 
kara s establishment of the central mutt at Kāñci and the installa 
tion of the Yöga Linga in his Pūja in the following words : 

" Tatraiva nijávāsa yogyam mathamapi parikalpya tatra nija 
siddhānta paddhatim prakațayitum -anteyāsinam Sureśvaramā 
hūya yoganámakam lingam pūjayeti datyā tvamatra Kāmakõţipī 
thamadhiyaseti samsthāpya ." 

Though we have no definite contemporary historical evidences 
to describe the condition and status of the matha at Kāñcī, still we 
may assume that it must have been a highly influential centre of 
religion and culture . A later copper plate that is the grant of 


79. Sri Sankarācāryā and his Kāmakoti Pitha - N . K. Venkatēšan , p . 17 . 
80. Ind. Antiquary, vol. XIII, p . 95 et seq . 
81. Journal of Oriental Research , Madras, vol. III . 

82. A verse from Soundaryalahari seems to contain a reference to Sam 
bandar being fed with the milk of knowledge by Pârvatī. 
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Vijaya Ganda Gopala83 speaks of the gift of a village in the Chingle 
put District to the head of the matha at Kāñci “ when a follower 
of Sankara was pleasing religious students by daily gifts and food , 
and expounding to them treasures of the Vēdānta ." 

The Tēvārams describe Tiruvorriyūr as a great centre of 
Śaivism , and tradition asserts that it was one of the earliest religi 
ous centres that came under the control of Sankara.84 

In this connection , two inscriptions from Tiruvorriyūr temple 
are valuable to us . The first85 is dated in the 19th year of Vijaya 
Kampavarman and registers the gift of land by an ascetic named 
Niranjana Guravar to the Siva temple built by the Guravar (Guru ) 
and called Niranjanēśvaram . This inscription clearly makes the 
Guravar a contemporary of Kampavarman . The other inscription 
belongs to the Rāstrakūta king Kannaradēva ( Krşņa III ) dated in 
his 20th year and relating to a gift of money by Caturānana Pan 
dita , 86 the pupil of Nirañjanaguru . The introductory Sanskrit por 
tion of this record is interesting. It says that Caturānana was of 
Kērala origin , that he became a sanyasin and a disciple of Nirañjana 
guravar and that after the death of Nirañjanaguravar he became 
the head of the matha there. 

Regarding the matha of Tiruvorriyūr and its gurus, Mr. T. N. 
Ramachandran remarks 87 : _ " In all probability the order of san 
yāsins and gurus including our Niranjanaguru , was created to stem 
the evil effect of the Sõma - siddhānta and probably owes its origin 
to the famous reformer Sankara himself, who is said to have creat 
ed episcopal orders in proper centres, as for instance, Kāñcīpura, 
to stem the progress of Buddhism , Jainism and other alien faiths, 
and despised forms of religion such as Soma-siddhānta .” 

It is not possible at present to accept Mr. Ramachandran s sug 
gestions that the matha at Tiruvorriyür with its succession of Gurus 
and a number of sișyas , was the creation of Sankara, for we have 
nothing more than tradition which connects the philosopher with 
Tiruvorriyūr. Even the literary works which deal with the life 
and work of Sankara do not tell us that he established a matha at 
Tiruvorriyūr. On the other hand , Nirañjanaguravar was perhaps 


2 ) 


83. Ep . Indica , vol. XIII, No. 16, p. 194 . 
84. Ep . Rep . 1912 and 1913 . 

85. 372 of 1911. “ Tiruvorriyüreduppitta Niranjanēśvarattu Mahādēvarkku 
mērpaļi irai ili dēvabhogamāga vilaikondu kaiyir koduttu virt ukkondēn 
Manali sabhaiyon .” _ lines 39 to 41, Text unpublished . 

86. 181 of 1912 . 
87. J.O.R. , Madras – 1932, July - Oct ., p . 228 , 
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the originator of the matha. In any case , that there was a Saiva 
matha at Tiruvorriyūr in the time of Kampavarman and that it 
continued to play an important part in the early Cõla period are 
certain.88 

The mathas of Sankara are still a living institution in South 
India . A few of them have preserved succession lists of their 
pontiffs dating back to the originator . To - day there is a matha of 
Sankara in the Mysore territory with Śringēri as its head - quarters 
and another at Śivaganga.89 Yet another spreads its influence over 
the ancient Pallava domain with its centre at Kumbakonam . 


88. It is clear from Cola inscriptions that the matha at Tiruvorriyür had 
nothing to do with Sankara or his system of philosophy, but was devoted to 
the Somasiddhānta and presided over by a succession of Caturanana Panditas 
of the Kālāmukha sect. See Cāļas II, pp . 493-7 – Ed . 

89. Nelamangala Taluk - Bangalore District, 


CHAPTER XIV 


BUDDHIST CENTRES OF LEARNING 


Buddhist Monasteries 

The monasteries were the principal seats of learning in the Bud 
dhist system of education . The itineraries of the Chinese pilgrims 
who visited India between the fifth and seventh centuries are our 
chief sources of information on this subject. 

When Fä -Hien visited India between the years 339-414 A.D., 
the Pallavas had established their power in Kāñcī. We definitely 
trace their influence in the 4th century A.D. in the Andhradēša , 
especially in the Krishna, Gunțūr and Nellore Districts. 

Thomas Foulkesl maintains that Fa -Hien s Kingdom called 
Thā - thsen is the great kingdom of the Pallavas and we have seen 
that early Pallava rule extended over a good part of the Deccan , 


The glory of an ancient Buddhist Monastery 

The pilgrim gives the following account of a monastery in the 
Deccan . " There is a great rock . It has five storeys in all; the 
lowest being in the form of an elephant with five hundred stone 
chambers, the second in the form of a lion , with four hundred 
chambers, the third in the form of a horse, with three hundred 
chambers, the fourth in the form of an ox with two hundred cham 
bers, and the fifth in the form of a dove with one hundred cham 
bers . At the very top there is a spring of water which runs in 
front of each chamber, encircling each storey , round and round, in 
and out, until it reaches the bottom storey where, following the 
configuration of the excavations it flows out by the door. In all 
the Priests chambers the rock has been pierced for windows to 
admit light, so that they are quite bright and nowhere dark . At 
the four corners of these excavations the rock has been bored and 
steps have been made by which top can be reached .... 

In the life of Hiuen Tsang, Dr. Beal discusses the situation of 
the monastery of Fá - Hien . “ The king ( Şadvaha) prepared the 


1. See his article in the Indian Antiquary, vol. VII, p . 7 ; and also Legge, 
Travels of Fā - Hien , p . 96, note 6 : 

“ Said to be the ancient name of the 
Deccan . " 

2. Giles : " The Travels of Fā -Hien ", and Legge : p . 97 . 
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cave -dwelling for him ( Nāgārjuna) of which we have a history in 
the 10th book of the Records . This cave - dwelling was hewn in a 
mountain called Po - lo -mo - lo -ki- li, i.e. , Bhramaragiri, the mountain 
of the black bee ( Brahmara -Durgā ). Dr. Burgess has identified 
this mountain with the celebrated Śri- Śaila , bordering on the river 
Krşņā called by Schiefner Śrī -Parvata . Doubtless it is the same 
as that described by Fa - Hien in the 35th chapter of his travels. 
He calls it the Po - lo - Yue temple, which he explains as the Pigeon 
( pārāvata ) monastery . But a more probable restoration of the 
Chinese symbols would be the Pārbati or the Parvata monastery . 
The symbol Yue in Chinese Buddhist translation is equivalent to 
va ( or " vat ") . We may , therefore , assume that the Po - lo - Yue 
monastery of Fā - Hien was the Durgā monastery of Hiuen Tsang, 
otherwise called Śrī Parvata . This supposition is confirmed by the 
actual history of the place , for Huien Tsang tells us that after the 
Buddhists had established themselves in the monastery , the Brah 
mans by a stratagem took possession of it . Doubtless, when in 
possession , they would give it a distinctive name acceptable to 
themselves ; hence the terms Bhramarā or Bhramarāmbā." 3 

Watters identifies the wonderful five - storeyed monastery of 
Hiuen Tsang on the Po - lo -mo - lo -ki- li with the Pigeon Monastery 
of Fā- Hien. He further adds " Bhramarī is one of the epithets of 
Durgā or Pārvatī, and Beal thinks that in the names for the great 
monastery used by Fā -Hien and our pilgrim we have the mountain 
of Bhramara , the black bee , the synonym of Durgā or Parvati . But 
a perusal of the passage in the narratives of the two pilgrims will 
show that there is no hint of the peculiar monastery having ever 
been other than a Buddhist establishment." 

Now the recent excavations at the hill of Nāgārjunikonda in 
the Palnād taluk of Guntur District have brought out several ins 
criptions in Prākṣt. One of them mentions5 Śrī Parbata ( Śrī Par 
vata ) and Dr. Vogel comments on this : - " The Prākṣt word corres 
ponds to Sanskrit Śrī Parvata . Now , there is a tradition presery 
ed in Tibet that Nāgārjuna spent the concluding part of his life in 
a monastery of that name in Southern India . If this convent is 
the same as the " Vihāra on the Śrī Parvata to the east of Vijaya 
puri of our inscription , it would follow that the association of the 
great divine of the Māhāyāna with this locality has been preserved 
up to the present day in the name Nāgārjunikonda ." 6 


3. Life of Hiuen Tsang - by Beal. Introduction , p . 21. 
4. Watters Yuan Chwang - vol. II, p . 207 . 
5., Inscription F. Ep . Indica , vol. XX , p . 22. 
6. Ep . Indica, vol. XX , p. 9. 
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In the light of the inscription F from Nāgārjunikonda, we may 
safely identify the Po -lo - yue of Fa - Hien and the Po - lo -mo - lo -ki- li 
of Yuan Chwang with Śrī Parvata or the Nāgārjunikonda hill. 

We have two contemporary epigraphical references to Śrī 
Parvata , one is the Tālagunda pillar inscription ? and the other is 
the Cikkulla plates of Vikramēndravarman of the Vişnukundin 
dynasty.8 The first records : - “ Yö -ntapālān Pallavēndrāņām saha 
sā vinirjjitya samyugę addhyuvāsa durggamām atavim Sri Parvata 
dvāra samśritām . " 9 Having swiftly defeated in battle the frontier 
guards of the Pallava lords , he occupied the inaccessible forest 
stretching to the gates of Sri Parvata. 

In the Cikkulla plates the donor Vikramēndravarman is des 
cribed as one who meditates on the feet of the holy Lord of Śrī Par 
vata . As to the identification of Sri Parvata Dr. Kielhorn re 
marks : -" Śrī Parvata, which we also find in line 1 of the Cikkulla 
plates of Vikramēndravarman II , I , here as there , take to be the 
sacred Śrī - Saila in the Karnul District. It is the modern Śrī 
Sailam , situated on the west of the Eastern Ghats between them 
and the river Kistna .” 10 

It seems to me that we cannot be quite certain that the Tāļa 
gunda pillar inscription mentions the Sri Parvata of the Karnul 
District, for we know from the recent excavations that Nāgārjuni 
konda was also a fortified city.11 On the other hand we may easily 
maintain the suggestion of Kielhorn , that the Tālagunda pillar ins 
cription refers to śri Parvata in Karnul District. Capt. Nelson 
thinks that this Śrī Parvatam " must once have been a vast city , 
though nothing remains of its former glory except the temple. The 
ruins of stone bowries of great beauty , and lines of stone walls 
that everywhere can be seen standing out of the thorn jungle still 
give an idea of a time that has long since passed away . The coun 
try near Śrī- Śailam is mountainous and is covered with forests. 12 
This description of Nelson seems to agree with the one in the Tāla 
gunda inscription where it is stated that Mayūraśarman reached the 
inaccessible forests stretching to the gates of Sri Parvata . 

From the above account it is clear that in South India we have 
to recognise two hills by name Sri Parvata , one a Buddhist strong 


7. Ep. Indica , vol. VIII. 
8. Ibid ., vol. IV . 
9. Ibid . , vol . VIII . 
10. Ibid., vol. VIII , p . 28, note 4 . 
11. Jayaswal, J.B.O.R.S. , 1933 — pp. 170-172 . 
- 12. Madras Journal of Literature and Science, vol. XXIII, part II - b . 132 . 


216 


PALLAVA ADMINISTRATION 


hold and the other a Saiva centre . The Śrī Parvata of the Cikkulla 
plates cannot be any other than the hill of that name in the Karnul 
District. That this hill is of great antiquity is evident from the 
following references . The Vāyupurāna mentions Śrī Par 
vata as a place fit for performing śrāddha.13 The Matsya14 
alludes to a class of people known as Śri Pārvatīyas and describes 
them as a forest tribe reigning for fifty - two years . Perhaps, these 
were the people who were living in the forests in the neighbour 
hood of Sri Parvata of the Karnul District . The Brahmānda 
purāna15 again refers to Sri Parvata as a tirtha. Since it is men 
tioned among Kávērī, Kumārī and others , which are tirthas in 
South India, we may safely decide that Śrī Parvata is also located 
in the South . Thus we may conclude that the Sri Parvata of the 
Purānas is the Śri Parvata of the Karnul District. 

Secondly , all the three śaiva Náyanārs, Appar, Sambandar and 
Sundaramürttī, have sung in praise of the God at Śī-Parppada (Śrī 
Parvata ); therefore, this confirms the evidence of the Cikkulla 
plates which definitely indicate that the deity residing on Sri Par 
vata is Śiva . 

Thirdly , we have allusions to Sri Parvata in early and later 
Sanskrit literature . In Ratnāvaļī 16 we find that the Tantric master 
Śrīkantha Däsa , came to Kausāmbi from Śrī Parvata and taught 
Udayana the art of making flowers blossom at any season . In the 
Mālatī Madhava we find Śri Parvata mentioned in more than one 
place . It was the residence of the Tantric priest Aghoraghanta17 
and priestess Kapälakundalā . In the Katha Sarit Sāgaral8 we read 


1 


13. Ch . 77 , verse 28 . 

14. Ch . 273, verse 23 . Others have identified the Śrī Pārvatīyas with 
the Ikşvākus . 

15. Ch . 3, section 3, v. 31 , and section II, ch . 16, v. 23 . 
16. Act II, Pravēšaka : 

17. Acts I, IX and X. The Tantric priest Aghoraghanţa, is represented in 
the play as a terrific votary of Kālī, and Mālatī was a victim in his hands and 
was about to be sacrificed when Madhava found her. Now, the Cikkulla plates 
tell us that Mādhavavarman , the great - grandfather of Vikramēndravarman , 
performed Puruşamēdhas or human sacrifices . Since the Vişnukundin 
kings are known to be the devotees of the Lord of Śrī Parvata and the pre 
valence of Durgā worship in Śrī Parvata is evidenced by Bhavabhūti s play, 
the Puruşamēdhas of Mādhavavarman fit in correctly . Dr. R. G. Bhandarkar, 
and M. R. Kale identify in their notes on Mālatī Madhava the Sri - Sailam of 
the play with that in the Karnul District. 

18 . Katha Sarit Sägara - Ch . LXXXIII. 

Besides these literary references we have in Burgess s Amarāvati and 
* Jaggayyapēțah Stupas — p . 7 , note 4 , the following references to Śrī Parvata : 
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that an ascetic went to śrī Parvata and performed austerities in 
order to propitiate Siva. 

It is evident that Sakti or Durgā worship was prevalent in Sri 
Parvata . The phrase Madamoliyāļ punangākka occurring more 
than once in Sundaramürtti s padigam on Sri Parvata is note -worthy 
as an indication of the prominent place of Pārvatī in this shrine. 

It is possible, then , that Hiuen Tsang s name Bhramaragiri for 
the Buddhist hill and monastery Śrī Parvata is a mistake. He does 
not seem to have visited either of the Sri Parvatas, and having re 
ceived hearsay reports of both the mountains of the same name , 
he seems to have by some mistake combined the material in des 
cribing the single Buddhist monastery on the Nāgārjunikonda hill. 
In any event, we have not so far traced any Śakti or śaiva influ 
ence on the Nagarjunikonda hill . And the Sri Parvata of the Karnul 
District shows no signs of Buddhist influence either . Therefore, 
we may conclude that Śrī Parvata of Fá - Hien and Hiuen Tsang was 
entirely a Buddhist centre and could not have had the name Bhra 
maragiri . 

When Fä - Hien visited India, the Nagarjunikonda hill must have 
been still a Buddhist stronghold, for , in the days of the Ikşvāku 
kings of the 3rd century , it was a flourishing Buddhist centre . It 
is quite likely that the Pallavas succeeded the Ikşvākus 
as rulers of this part of the kingdom and that the monastery of Sri 


The Matsya Purāņa speaks of a family of Śrī Parvatīya Andhras, which may 
refer to a petty dynasty of kings ruling either at Śrī Sailam itself, or across 
the river, at Candraguptapatnam in the vicinity . They are said to have 
ruled fifty - two years, and are perhaps the same race to which the Bhāgavata 
Purána assigns seven kings. Wilson , Vişnupurāņa, Hall s Ed . , Vol. IV, p . 208 ; 
Lassen, Ind . Alterth , Vol . II, p . 1212 n. Śrī Parvata or Śrī śaila is men 
tioned in the Mahabh . III, 8160 ; Suśruta , II , 169 , 2 ; Brih . Samhita , XVI, 3 ; 
Markand . Pur . LVII, 15 ; Vasavad ., 87 , 2 ; Bhag . Pur . V, 19 , 16 ; X, 29, 
13 ; Kathă Sarit Sāgara , 65 , 66 , 73, 105. In the Matsya Purāņa, where the 
names of Durgă are given, she is said to be called Mādhavī at Sri - sailam ; 
in the Śiva Purăņa the Linga here is called “ Mallikărjuna . When Bāņa 
was slain by Śiva as he was traversing the Heavens, part of his carcass fell 
at Śrī Śilam in Siddhiksētra, another at Amarakanţaka, and the remainder 
near Gangasāgara . Rēvāmāhātmya, Ch . XXIX , in Wilson , Selected Works, 
Vol . V, page 118. In the Sankarakşēpa Sankarajaya , “ Sankara adores in 
Maharāştra the Mallikarjuna of Śrī - śaila ” ; and in the Agni Purāņa, Śrī 
is said to have performed austerities there , The shrines are dedicated to 
Mallikārjuna, a form of śiva, and to Pārvatī and Bhramarāmbā, to the latter 
of whom a sheep is sacrificed every Tuesday and Friday , a survival of the 
old bloody sacrifices offered to all forms of Durgă . There is a Malli 
kārjuna Sataka ;-Wilson . Mack . Collections - Vol. I, p . 350." 

P - 28 
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Parvata19 was a living institution when the early Pallavas held 
sway over the Deccan and South India. We may agree with Dr. 
Vogel20 in stating that the cause of the decline of Buddhism in this 
part of India ( on the coast of Krishna ) was partly due to the 
rise of the powerful dynasty -- the Pallavas --who were devoted to 
Brāhmanism . 


The Monasteries in An - to - lo ( Āndhra ) 

Hiuen Tsang relates that " from Kösala he travelled South , 
through a forest for above nine hundred li to the An 
to - lo country . This country was above 3,000 li in cir 
cuit and its capital Ping - ch i ( or ki ) -lo was above twenty 
li in circuit ." “ There were twenty odd Buddhist monasteries 
with more than 3000 brethren . Near the capital was a large 
monastery with a succession of high halls and storeyed terraces 
wrought with perfect art, and containing an exquisite image of the 
Buddha . In front of the monastery was a stone tope , some hun 
dreds of feet high, tope and the monastery being the work of the 
Arhat- A - che - lo ( Ācāra, translated by So -hsing performance or 
rule of conduct ) . Near the South - west of this monastery was an 
Aśöka tope where the Buddha preached, displayed miracles and 
received into his religion a countless multitude. " 21 

From the above account we learn that in the time of Hiuen 
Tsang, the monastery near the capital Ping -ki - lo was still a living 
institution . Now , we must bear in mind that the Chinese travel 
ler of the 7th century visited the Andhrāpatha about thirty years 
after the Eastern Cāļukya dynasty was founded at Vēngi by Kubja 
Vişnuvardhana, but the Cāļukyas are believed to have captured it 
from the Pallavas who were in possession of Andhrāpatha includ 
ing Vēngi. The Mayidavõlu plates 22 of Śivaskandavarman men 
tion Andhrāpatha as a part of the Pallava kingdom and the 
Mangadūr grant of Simhavarman II speaks of Vengörāştra : 23 
probably the region round the capital Vēngi. 

These are the points from Pallava epigraphy to show that they 
were rulers of the Andhradēśa with Vēngi as capital for some time 
between the fourth and fifth century A.D. , and during this time 


19. The same name Śrī Parvata given both to the Buddhist and the 
Hindu Hills, finds an analogy in the term Kovil applied both to the Saiva 
temple at Cidambaram and to the Vaişnava temple at Srirangam . 

20. Ep . Indica , Vol . XX , p . 10 . 
21. Watters II, p . 209 . 
22. Ep . Indica, Voi. VI. 
23. Ind . Ant., Vol. V, p . 156 . 
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the Buddhist Sanghārāma near the capital must have been in a 
flourishing condition . It is very probable that the large 
ruins at Gunţappalli, sixteen miles from Pedda Vēngī, are the relics 
of this Sanghārāma. They consist of a Caitya cave , a circular 
chamber with a simple façade containing a dagaba cut in the solid 
rock , and several sets of vihara caves with entrance halls and 
chambers on each side " . Hiuen Tsang says that here " the langu 
age and arrangement of sentences of the people differ from mid 
India, but with reference to the shapes of the letters, they are nearly 

» This description may very well apply to the people 
round Pedda Vēngi. 


the same 


Monasteries in Tēna -ka -che -ka (Dhanakataka ) 

From An - to - lo ( Andhra ) the pilgrim went to Dhanakataka 
evidently the country round our present Dharanikota near Amarā 
vati . He describes : - " There was a crowd of Buddhist monas 
teries, but most of them were deserted , about twenty being in use , 
with 1000 brethren mostly adherents of the Mahásāngika system . 
There were above hundred Dēva -temples and the followers of the 
various sects were very numerous. At a hill to the east of the capital 
was a monastery called Fu -po - shih - lo ( Pūrvašila ) or East Moun 
tain and at a hill to the west of the city was the A - fa -loshih -lo 
( Avaraśilā ) or " West Mountain " monastery. These had been 
erected for the Buddha by a former king of the country who had 
made a communicating path by the river , and quarrying the rocks 
had formed high halls with long broad corridors continuous with 
the steep sides of the hills " . 

It is known that the Sātavāhanas, the predecessors of the 
Pallavas, made Dhamñakada their capital and ruled from there, 
but under the Pallavas Dhamñakada was only a seat of Provincial 
Government as known from the Mayidavõlu plates. 

Several scholars have attempted to identify the Purvasaila and 
the Avarasaila monasteries of the pilgrim . Burgess identifies 26 the 
Purvasaila monastery with the Amarāvati tope while Fergusson 
said that the Ayaraśaila monastery should have been the Amarā 
vati tope . 

Watters criticises the above identifications in the 
following words : " It is hard to understand how any one could 
propose to identify a large monastery among hills and streams, and 
having spacious chambers and great corridors, with a building 


" 24 


25 


24. Watters II , p . 214 . 
25. Ep . Ind ., Vol. VI, p . 86 . 
26. Amarāvati Stūpa , 
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which is only a remarkable tope situated on a plain . Mr. Burgess, 
because the tope and its surroundings do not suit the account of 
the monastery , writes of the pilgrim as not having personally 
visited the place, forgetting the statement in the Life that he spent 
several months here visiting the sacred sights of the district in 
company with native Brethren . " 27 

Before discussing the location of the Pūrvasaila and the 
Avarasaila monasteries , let us make clear an important point. 
Writers and commentators on Buddhist philosophy have clearly 
pointed out that Pūrvaśaila and Avarasaila are two schools of 
Buddhist philosophy . 

Beal mentions the Pūrvasaila and the Avarasaila as two of 
the eighteen schools of Buddhist philosophy . 28 Burgess relates 
that after the death of Buddha, " the Buddhist teachers soon began 
to differ on minor points , and the church was early split into two 
great schools — the Mahāsănghikas or school of the great congrega 
tion and the Mahāsthāviras or school of the Great President. The 
Mahāsānghikas soon after split into five schools — the Caityikas, 
Caityaśailas or Pūrvaśailas, 29 the Avarasailas, the Haimavatas, the 
Lokottaravādins and the Prajñaptivādins. The first are said to have 
arisen from the teaching of an ascetic who lived on Mount 
Caityaka . 

Now , it is to be noted that among the names of localities 
mentioned in an inscription from Nāgārjunīkonda we find Pūrya 

This again goes to support our statement that Pūrvaśaila 


saila . 


30 


29 . 


27. Watters II, p . 218 . 
28. Ind . Ant., Vol. IX , “ Eighteen Schools of Buddhist Philosophy ." 

Burgess. Amaravati and Jaggayyapētah Stūpas , p . 24 . Burgess 
further adds in a note : The Purvasailas were followers of Mahādēva, an 
early teacher . ( Burnouf, Intr . a l Histour, du Bud . Ind . 2d. ed . , p . 398 , 
Vassiliev , p . 229 ; Tāranātha, pp . 175 , 271, 273. They were known in 
Ceylon as Pubbasēliyas ( Mahāvamsā , p . 21 ) . " 

30. “ Hiuen Tsang further relates that to the east of the capital on a 
mountain there stood a convent called Pūrvasilā and on a mountain to the 
west was another called Avaraśilā . Perhaps it would be preferable to 
render the names of these two monasteries by Pūrvasilā and Avaraśilā, 
the Sanskrit word for a mountain being Saila , whereas Sila means 
stone . Now, it is worthy of note that among the localities mentioned in 
inscription F, we meet with the same Pūrvasila which is clearly a Prākrit 
form corresponding to Sanskrit Pūrvasaila . A name , meaning Eastern 
mountain or hill may , of course , have been used in different places in India . 
But it is a point worth considering whether the remains of Nāgārjunīkoņņa 
can possibly represent the ancient capital of Dannakataka which Archaeo 
logists have sought both at Dharaņikota near Amaravati and at Bezwada ." 
( Ep . Ind ., XX , Vogel s Intr ., p . 9 ) . 
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and Avaraśaila are only schools of philosophy31 though they 
are so called because of the location of the place from where they 
originated . 

Having made this distinction clear, we shall consider the des 
cription of Hiuen Tsang. His Pūrvaśaila and Avarasaila monas 
teries were evidently two seats of Buddhist philosophy , but both 
situated on a hill somewhere near Dharanikõța on the banks of 
the Krishna . 

Of the several identifications put forth by scholars regarding 
the location of the Purvasaila and the Avarasaila monasteries of 
Hiuen Tsang, to me the most fitting is that of Sewell. 32 He said 
that the capital of Te -na - ka - che -ka of the pilgrim was Bezwada, and 
the Pūrvasaila Sanghārāma referred to the rock -cut caves on the 
east of the Bezwada hill and that the Avarasaila Sanghārāma was 
the caves on the west of the same hill. I carefully examined every 
one of the rock -cut caves on the hills of Bezwada and compared 
the description of the pilgrim and am convinced that Mr. Sewell s 
identity is the correct one . 33 Therefore, we may safely conclude 
that the Pūrvaśaila and the Avarasaila monasteries were located 
on the Bezwada hill. 

As regards the terraced monastery to the south of the capital, 
I see no reason why Sewell should be consi 

ered wrong. 

The 
Brahminical features of the Undavalli caves which Mr. Fergusson 
cites against the identity of Sewell may well be later additions. 

It is possible that the Undavalli caves were originally occupied 
by Buddhists and converted into Hindu places of Worship in the 
time of the Pallavas, Thus we may state that both the Bezwada 
hills and the Undavalli hills were centres of Buddhist learning 
when the Chinese traveller visited them in the seventh century . 


Monasteries in Chu - li - ya ( Cāļa country ) 

From Dhanakataka the pilgrim went south -west about 1000 
li to Chu -lī - ya which has been rendered as the Cāla , country. The 


& 


31. Mahāvamsa , Ed . Geiger , p . 283, Appendix B. 
32. J.R.A.S. , 1880 , pp . 98 ff , 

33. The discovery by Dubreuil of Buddhist remains in Bezwada con 
firms Sewell s identification . On the 1st January 1917, I went to Bezwada 
with the object of visiting the caves of Uņdavalli. When going about those 
regions , I luckily discovered the ruins of a Buddhistic temple at Vijiader 
puram , a village half a mile to the west of Bezwada . Amongst the remains 
of brick walls there were two heads of Buddha and a trunk dressed in the 
Roman toga . One of these heads was very beautiful. ” — The Pallavas, 
Dubreuil, p . 11 . 
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pilgrim relates : The Buddhist monasteries were in ruins and 
only some of them had brethren ; there were several tens of Dēva 
temples, and the Digambaras were numerous. To the South -east 
of the capital, and near it, was an Asöka tope where the Buddha 
had preached, wrought miracles, overcome Tirthikas and received 
men and dēvas into his communion . ” 34 

A good portion of the Cola country described by Hiuen Tsang 
must have formed part of the Pallava territory . Cunningham sug 
gests that the Coļa country must be either in the neighbourhood 
of Karnul or should be identified with the famous province of Cõla 
and the well -known capital Tanjore . 35 Fergusson , however, 
assuming that the object for which the pilgrim was travelling here 
was to get to the port of embarkation for Ceylon , thinks that 
the direction and the distance would take us to Nellore which is an 
important place.36 If it is Nellore and its regions, the monastery 
and the other Buddhist ruins described by the traveller must have 
belonged to the Pallava country at the time. 


Kañci, a school of Buddhist culture. 

We have already remarked that Kāñcī was a centre of not only 
Brahmanic learning but also of Buddhist culture. The names of 
several celebrated Buddhist philosophers and logicians are con 
nected with Kāñci. Vātsyāyana the author of Nyāya Bhāsya is 
designated a Drāvida 37 ( i.e. , a native of Drāvida ) with its capital 
Kāñcī, This Vātsyāyana who lived about 400 A.D., must be dis 
tinguished from the sages of that name, the compilers of Artha 
śāstra and the Kama Sutra . Dignāga, Dharmapāla and Bodhi 
dharma were born and brought up in the Pallava capital. 

Tradition favours the view that Buddhism in Kāñci is as old as 
the days of its founder and the Buddha is said to have visited the 
place and converted many people . The account of the Chinese 
traveller Hiuen Tsang confirms this belief; still we have to accept 
the statement of the traveller with caution for there is no other 
evidence to test the correctness of his information or any proof to 


34. Watters Translation , p . 224 . 
35 , Ancient Geogrcphy, Majumdar, p . 626 . 
36. J.R.A.S. , Vol. VI, p . 264 . 

37. “ The title Svāmin appended to Pakşila in the name Pakşila 
Svāmin also points to the same country as his birth place. " It may be of 
some interest to note that Vātsyāyana makes a reference to the boiling of 
rice which is a staple food of the people of Drāvida . " - Indian Logic, Vidya 
bhūşara, p . 117 . 
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show that Buddhism made real progress in South India during 
the life - time of its founder. 

We are on firmer ground when we come to the period of 
Asöka . The Singhalese chronicle Mahavamsa and Fa -Hien s ac 
count clearly indicate that Buddhism had taken deep root in the 
Deccan by the first centuries of the Christian era and we have also 
evidences to prove that the Pāņdyan country was a centre of 
Buddhism in the days of Asöka . 

Next , we have the account of the Tamil epic Manimekalai 
which glorifies Kāñci as a seat of Buddhist philosophy and culture. 
While at Kāñcī, Manimēkalai is said to have visited the Buddhist 
caitya built by Killi, a Cõļa prince. Dr. Krishnaswamy Iyengar 
has maintained that Aravana Adigal, the preceptor of Manimēkalai, 
represented a school of philosophy in Kāñci and that Dignāga 
belonged to the same school of philosophy as Aravana Adigaļ. 38 


66 


>> 


Monasteries in Kāñci and its neighbourhood . 

Hiuen Tsang informs us 39 that the Drāvida country whose 
capital was Kāñcī, consisted of about hundred Buddhist monasteries 
with above ten thousand Brethren . He adds that not far from 
south of Kāñcī was a large Sanghārāma which was a rendezvous 
for the most eminent men of the country . It had an Aśoka tope 
above 100 feet high where the Buddha had once defeated Tīrthikas 
by preaching and had received many into his communion . Near 
it were traces of a sitting place and exercise walk of the Four Past 
Buddhas. " 

Now, the Mattaviläsa of Mahendravarman speaks of Buddhist 
friars in the capital. It mentions a Buddhist vihāra somewhere 
very near or in Kāñcī, and it may be the same as the one mentioned 
by the Chinese traveller. The Buddhist friar calls the vihāra 
* Rāja Vihāra ? 40 which indicates that it was either built or patronis 
ed by a king One of the early tolerant Pallava kings of Kāñci 
might well have been the builder of this Vihāra . 

The material prosperity of this vihāra is known by the words of 
Devasõma41 who remarks that this particular monastery has heaps 


38. Manimekalai in its historical setting. 
39. Watters, Vol. II, p . 226 . 

" Yāvadidānīm Rājavihāramēva gacchămi, " Text, p . 12 . 
41. " Eşa punaranēka vihārabhöga samadhigata vitta sancayo " , Text, 


40 . 


p . 23. 
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of riches drawn from the revenues of many ( other ) monasteries . 
From this it is clear that the Kāñci vihāra in the time of Mahendra 
varman was the head of several monasteries in the neighbourhood . 
The Buddhist friar in the play informs us that the vihāra at Kāñcī 
was largely endowed by a lay Buddhist merchant named Dhana 
dāsa.41a " Ah, our lay brother Merchant Dhanadāsa s grand chari 
ties surpass all houses . 


>> 


Buddhist Schools of Philosophy 

We may trace the introduction of the Mahāyāna form of 
Buddhism in the South to Nagarjuna. Tradition asserts that he 
went to Nāgaloka 42 to learn all the sutras and having learnt them 
returned to his country and converted a southern king and ten 
thousand Brahmans to Buddhism . 

The different schools of Buddhist philosophy and logic were 
all represented in Kāñci. The Yoga School of philosophy in 
Käñcī, as already observed , was as old as Aravaņa Adigaļ and in 
the fifth century , Dignaga was the chief exponent of this branch of 
Philosophy and logic. Besides we learn from Hiuen Tsang that 
when he visited Kāñci he saw three hundred bikşus from Ceylon 
who were versed in Yoga philosophy and that the pilgrim had con 
versation with them . 43 


The most popular school of philosophy prevalent in the Pallava 
country and its capital was the Sthăvira School. Hiuen Tsang 
says : There are some hundred Sanghārămas and ten thousand 
priests. They all study the teaching of the Sthāvira (Chang-tso 
pu ) school belonging to the Great Vehicle . ” 

Yet another school of Buddhism represented in Kāñci was the 
Dhyāna school. “ This is called in Japanese Zen şhu . This was 
introduced into China by an Indian priest called Bödhidharma. He 
was the third son of a king of Kāñcī in South India . He came to 
China in A.D. 527.944 


41 - a . " Aho Upasakasya Dhanadāsa śreșthinah sarvāvāsamāhädäna 
mahimā," p . 11 , Text. 

42. Indian Ant ., Vol. IV , p . 142 : -- Nāgārjuna may be assigned to the 
period between 250-300 A.D. In 401 A.D. his biography was translated into 
Chinese by Kumārajīva . 

43. Life of Hieun Tsang, Beal, p . 139 ; see also Cunningham s Ancient 
Geography, p . 628 , Ed . Majumdar . 

44. Yamakami Sogen , Systems of Buddhist Thought, pp . 5-6 . 


BUDDHIST CENTRES OF LEARNING 


225 


Beal definitely tells us in a note that Bödhidharma lived in A.D. 
520 and that he was the twenty - eighth Patriarch who visited China 
from South India . 45 


Some distinguished South Indian Buddhist Scholars. 

Among the distinguished scholars of Buddhism who went 
abroad from South India to spread their knowledge, Dignāga s 
name comes first. He won laurels in debates at the famous Bud 
dhist University of Nālandā. Dignāga s disciple Dharmapala was 
the eldest son of a high official of the Pallava king. He was first a 
student of Nālandā of which he subsequently became the head . 
As a famous logician and grammarian he was the author of several 
commentaries and wrote books in Sanskrit. These facts show the 
intimate connection of South India and North India in the field of 
Buddhist culture. 


Some special features of Buddhist institutions of learning. 

Neither Fá - Hien nor his successor Hiuen Tsang mentions any 
Pallava king as having been a patron of Buddhist monasteries. This 
clearly shows that the vihāras flourished independent of the 
sovereign s material support except perhaps the Rājayihāra at 
Kāñcī. Secondly , the course of studies in the vihāras was mainly 
concentrated on the different systems of Buddhist philosophy and 
the scholars were expected to spread their religion as in the days 
of Aśöka by going out and preaching. A more special feature which 
we observe both in the North and South India about the 7th century 
is the antagonism of the Buddhist scholars against the rising 
leaders of the different Hindu sects . Part of the time of the 
Buddhist students and professors was spent in engaging the leaders 
of Saivism and Vaişnavism in philosophical controversies . 
The Periyapurāņam teems with references to such disputes bet 
ween the Nāyanārs and their contemporary leaders of Buddhism . 
At Taliccēri near Kottappadi Sambandar had a controversy with 
Sāriputta and Buddhanandi, the Buddhist leaders . He is reported 
to have defeated and converted them.46 


According to Hiuen Tsang, Silabhadra, the eminent scholar of 
Nalanda and a disciple of Dharmapāla , defeated a very learned but 
proud Brahman from South India in a long philosophic discussion . 
Tradition asserts that Sankara, the Advaita philosopher, defeated a 


45. Beal, Book III, p . 119 . 
46. Periyapurāņam : Sambandar Vv . 904-26 . 
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number of Buddhists who engaged themselves in a controversy with 
him when he visited Kāñcī. 

It should , however, be observed that from the accounts of the 
Chinese writers we can see that Buddhist monasteries were com 
paratively few when the Pallavas were on the throne and that these 
institutions as a whole exhibited signs of decline. 


CHAPTER XV 


JAINA SEATS OF LEARNING 


The invaluable contribution of Jaina scholars to South Indian 
learning and culture , especially to Tamil literature, is well -known; 
the ‘Nāladiyār , Palamoli Nānūru and Jivakacintāmaņi are works 
of eminent Jaina writers . From the Tamil Epics " Šilappadikāram 
and Manimekalai we learn that in the early part of the second 
century A.D. , Jainism had taken deep root in the Tamil land, at 
tracted a considerable section of the population to the new faith 
and also received the patronage of the royal houses. 

Mr. M. S. Ramaswamy Aiyangar maintains that the third and 
fourth centuries of the Christian Era appear to be a perfect blank 
in the history of the Jains in the Tamil kingdom . The cause of 
this he assigns to the animosity of the Brahmans towards the Jainas 
and says that the former in their literature were very reluctant to 
take notice of the latter. However that may be , the Jains formed 
a separate Sangam which was constituted by Vajranandi, the pupil 
of Sri Pujyapāda in the year 525 " after the death of Vikrama" 2 
(470 A.D. ) . The seat of this Śangam , according to Digambara 
Darsanasāra of Devasēna was Southern Madura, and it was com 
posed of entirely Digambara Jainas. This information is indeed 
obtained from a later work ; however, in the light of the history of 
Jainism in the Madura District, it may not be improbable that there 
was formed a separate Sangam of the Jains about this period. This 
Sangam was perhaps modelled on the earlier Tamil Sangam , and 
among other things , served as a literary academy. It was perhaps 
the presence of this institution that was partly responsible for the 
swift progress of Jainism in this part of the country . 


The history of the monastery of Patalēputra 

We can trace the history of Pāțaliputra over a longer period than 
that of any other Jain centre. From the Jaina work Lökavibhāga 
we are able to infer that there was, from the early days of Pallava 
rule, a Jaina monastery in South Arcot which was included in the 


1. Studies in South Indian Jainism , p . 51 . 
2. Siripuñjjapādasīso dāvidasanghassa kāragovuttho 

Nämēņa Vajjaņardi pāhudavēdī mahåsatthö. 
Pancasayē chavisē Vikkamarāyassa maranapattassa 
Dakkhiņamahurājādo Dāvidasangho mahāmōho . 

J.B.B.R.A.S. XVI, 1 , 8 , 74 . 
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Pallava Kingdom . We learn that the above work was copied by a 
Jaina scholar residing in Pätalikā in Pāṇarāştra -- " Grāmē ca Pāța 
likā nāmani Pānarāştrē ” ,3 

Mr. Narasimhācāriyār, the discoverer of this work , has identi 
fied Pāțalikā with Patalīputra where, according to the Periyapurā 
nam , there was a large Jain monastery in the seventh century A.D. 
In view of the importance of the monastery in the seventh century 
and its intimate association with the contemporary Pallava King 
(Mahëndravarman I ) Mr. Narasimhăcăriyār is clearly justified in 
his identification . 


He thinks that Pāṇarāştra may be Perumbānappādi and the 
province over which the Bānas ruled . This is not unlikely, for 
Perumbānappādi then might have comprised Tiruvadi and its neigh 
bourhood . Since the work Lõkavibhāga assigns the date ſāka 
380 ( 458 A.D. ) for its completion , we may infer that the history 
of the Pāțaliputra monastery where the author of the work lived 
goes back to an earlier date than that of the Jaina Sangam in 
Madura.5 The organisation of the Sangam in the year Vikrama 
Samvat 528 ( 470 A.D. ) might have marked one more stage in the 


Mysore Archaeological Report, 1909-10, p . 45 . 
4 . One wonders whether the old name Pänarutti, the modern Panrutti, 
is a relic of the Bāņa sway in this part of South Arcot . 

5. (a) Fleet, in an able article , has cited all the arguments for and 
against the Sāka date 380. He does not reject the date as useless and adds : 
" I have no wish to reject unnecessarily anything that can by any means 
be made useful in settling the early history , and as I find that a Pallava 
King Simhavarman , known from inscriptional sources - namely Simhavarman 
II of the Mangaļūr and Pikīra records, is really to be placed not long before 
A.D. 500 , I am disposed to think , subject to such reservations as naturally 
present themselves, that we may go so far as to accept this date of Sāka 
380 , A.D. 458 , with the effect of putting the beginning of his reign in A.D. 436 
or 437, as approximately a good one for him , and as giving a fairly sound 
starting point for fixing the early Pallava chronology and other matters 
connected with it." - ( Fleet, J.R.A.S. , 1915, p . 482 ) . ( b ) Lewis Rice , 
editing the Penukonda plates of (Ganga ) Mādhavavarman II, accepts all 
the conclusions of R. Narasimhācāriyār though he knows Fleet s doubts. 

( Ep . Indica, Vol. XIV , p . 334 ) . ( c ) H. Krishna Sastri (Ep . Ind ., 
Vol. XV , pp . 252-255 ) however, shows that the initial date 436 for Simha 
varman II is contradicted by the eclipse in his fourth year mentioned in 
Ömgoậu II dated the 22nd year of Simhavarman , Against this conclusion of 
Krishna Śāstri, see Dr. Krishnaswamy Aiyangār s arguments in J.I.H., 
Vol . II , p . 56 . (d) I have tentatively accepted the date 436 A.D. as the 
initial year for Simhavarman , because I have not so far come across any 
fundamental objection to this date in Pallava history . 
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progress of Jainism in South India after the foundation of 
Pāțaliputra, a progress which culminated in the conversion of the 
greatest Pallava King Mahēndravarman , the Pāņdya Nedumāran 
and the illustrious Tamil poet and saint Nāvukkarasu . 


Composition of the Monastery 

The Lokavibhāga is purely a Digambara Jaina work ; there 
fore, it is certain that the monastery where it was translated and 
copied was composed of Digambara Jains . Besides, we see from 
several references in Appar s padigams that when he was a Jain he 
lived in the midst of Digambaras : " Pūvaiyāyttalai parittupporiyarra 
samaņnīšar sollē kēttu ” : - " Kāviśēr kaņmaqavār kaņdõdikkadava 
diakkum kaļvanên " : 6 “ Nānarrār nallāmē viļlapperrom ” . ? 

In the fifth century A.D. there flourished in the monastery emi 
nent scholars like Simha - Súri - rși and Sarvanandi, who seem to have 
been well - versed in Prākrt and Sanskrit. 

The institution continued to flourish and in the seventh century, 
we hear from the Periyapurānam that Maruņikkiyār (Appar ) enter 
ed the monastery and embraced Jainism . There, having mastered 
all the Jaina literature, he was admired by the Jaina scholars who 
bestowed on the young man the name Dharmasēna and subsequent 
ly made him the head of the monastery . Dharmasēna won great 
fame by defeating the Buddhists in a controversy and stood fore 
most among the Jaina arhats of the place.8 


Monastery under Royal patronage. 

In verse 3 of the closing stanzas of Lökavibhāga we read that 
the work was completed in the ſāka year 380 which corresponded 
to the 22nd regnal year of Simhavarman " the Lord of Kāñci. " This 


6. Appar, Tiruvārür Padigam : Beginning words Meyyellam . 
7. Tiruttändagam , Nāmārkum kuţiyallom . 
8. Pāțalīputtira mennum padi anaindu samaņpalli 

Māçaņaindār vallamaņar marunganaindu marravarkku 
Vīďariyum neri iduve enameypõl tangaļudan 
Kudavarum unarvukolak kuripalavungoļuvinar. 
Angavarum amansamayattarungalainūlānavelām 
Pongum unar vurappayințē anneriyir pulam sirappat 
Tungamulu udarcamanar śūlndu magilvar avarkkut 
Tangaļinmelan Darumaśēnar enum peyarkoduttar . 
Atturaiyin mīkkūrum amaidiyināl akalidattil 
Sittanilai ariyāda Tēraraiyum vādinkan 
Uyattavunarvinil venre ulaginkāņ oliyudaiya 
Vittagarāy amansamayattalaimaiyinil mēmpattār . 
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is no other than a Pallava king and has been identified with Simha 
varman II : 


“ Samvatsarē tu dvāvimśē Kāñciśaḥ Simhavarmanah 

Asītyagre ſakāhvānām siddham ētacchata -traye " 
Apart from the valuable datum which the stanza provides for 
Pallava chronology, the mention of Simhavarman with all the 
reverence due to him makes us presume that the Pallava king was 
patron of this institution . 

The heyday of the monastery was reached during the reign of 
Mahēndravarman I. Being a cultured man of high literary taste, 
he was perhaps attracted by the literary work of these Jain scholars 
and eventually went over to their faith . When Appar abandoned 
the Jaina monastery of Pāțalīputra and was re - converted to Śaivism 
by his sister Tilakavati, it was these Jains that bitterly complained 
to the Pallava king about the sudden desertion of their favourite 
Dharmasēna. The Periyapurānam tells us that the Jains, with the 
permission of the king, violently persecuted Appar. How far the 
Pallava king was responsible for these persecutions, we can never 
know . But the fact remains that the Jains of Pāțaliputra at 
this time were favourities of the Pallava king and commanded great 
influence in the king s court. The monastery in the 7th century 
was thus the leading centre of Jainism in the Pallava kingdom 
served by Dharmasēna and supported by Mahendravarman . 


The destruction of the Monastery . 

According to the Periyapurānam the men who had made the 
monastery what it was in the seventh century, were the very per 
sons who unmade it . Appar who, as the head of the institution 
defeated several Bauddhas and enlarged the reputation of the 
monastery, when re - converted to śaivism , began to denounce the 
Jains, preach and sing the praise of the Almighty Siva and attract 
many to his new faith . His activities 

champion 
of Saivism form part of the great Hindu revival which 
led to the downfall of the Jains not only in Pāțaliputra but in South 
India as a whole . Secondly , Mahendravarman , immediately after 
his re - conversion to Saivism , became a Jain - hater and exercised all 
means to suppress the faith . The Jains of Pāțaliputra not only lost 
the support of a great monarch but failed to withstand the rising 


as 


a 


9. Archaeological Report of Mysore, 1909-10, p . 45 . 

On ‘ Kāñcīšah Simhavarmanah see Fleet s comment - J.R.A.S ., 1915 , p . 475, 
Note 3 . 
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Saivas who were now the favourites of the king. We are told that 
Mahēndravarman alias Guņabharan (Gunadharan ) destroyed , the 
Jain monastery and with that material built the Śiva temple at 
Tiruvadi. 10 We hear no more of Pāțalīputra. 


Jina -Kāñcī. 

The Pallava capital has been a seat of Jain culture from the 
earliest days of the Christian Era . Jina - Kāñcī is mentioned as one 
of the four seats of learning by the Digambara Jains of Mysorell 
and it is certain Jina -Kāñcī is no other than the village of Tirup 
paruttikunram situated on the right bank of the Vēgavati and two 
miles from Kāñcī town . 

When Mahēndravarman I was a Jain, Jina -Kāñci was perhaps 
a Diagambara stronghold patronised by the king, but its history 
falls into obscurity in the days of the Saiva monarch Rājasimha and 
his immediate predecessors, but in the days of the later Pallavas 
there was a revival. Local tradition assigns the construction of the 
two temples in Tirupparuttikkunram to a Pallava king who built 
them at the instance of two Jaina teachers who lived in the village. 
One of the two temples, as has been maintained by Mr. T. N. Rama 
chandran , 12 is distinctly Pallava in style but the other belongs to a 
later period. He has suggested that the Candraprabha temple 
might have been constructed by Nandivarman Pallava Malla . As 
there are indications to show that in the time of Pallava Malla the 
Hindus were well disposed towards the Jains and that Pallava 
Malla himself was not a persecutor of the Jains, the suggestion may 
be accepted . 

From a study of the history of Tirupparuttikkunram from its 
earliest days to the present time, there is no doubt that the Jains of 
this place in the Pallava days as well as in the later times contribut 
ed much towards the maintenance of their faith in South India as a 
whole . 


Jain centres in the North Arcot District. 

The hill four miles to the south -west of Arcot is popularly 
known as Pañcapāņdavamalai and Tiruppāņmalai. There are a 


10. Vidariyā samañarmoli poyyenru meyyunarnda 

Kāļavanum Tiruvadigai nagarinkan kannudarkup 
Pāțaļiputtirattil amaņpalliyodu pālikalum 

Kūdavidittukoņarndu Gunabharaviccarameduttan . 
11. Indian Antiquary, Vol. XXXII , p . 460. - Burgess . 
12. Tirupparuttikunram and its temples - T. N. Ramachandran . 
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number of excavations on this hill and the largest is an artificial 
cave near the base of the eastern face of it, which slopes down pre 
cipitously . Mr. Venkayya describes the cave thus : - “ This cave 
consists of seven cells, containing six pairs of pillars. Neither the 
cave itself nor the pillars have any sculptures or inscriptions. A 
short distance above the cells is a rock - cut Jaina image which 
resembles another that will be noticed below , but is more roughly 
executed. On the Southern side of the rock , halfway up , is a natu 
ral cave which contains a pool of water . Within the cave is cut, in 
high relief, a seated female figure with a caurī in her left hand, 
attended by a smaller male figure on her proper right. In front of 
the seat on which the female figure sits are three small figures, a 
man standing, another on horse -back and a third, standing figure, 
apparently female . On the front face of the rock which overhangs 
the cave is engraved the inscription A. Farther to the left, but 
higher up on the same face of the rock is a seated Jaina figure with 
a cauri on each side of its head . This is the figure which has been 
already mentioned as resembling the one above the seven cells. 
On the western face of the rock , which slopes inwards, is engraved 
the inscription B. Underneath this inscription is a rough and wea 
ther -worn naked male figure, and below it, to its proper left a stand 
ing quadruped - dog or tiger , —which faces the proper right. The 
sculptures and , as will be seen in the sequel , the inscriptions as 
well, prove that the hill and its neighbourhood originally belonged 
to the Jains." 

Inscription A is dated in the fifth year of Nandivarman (Pal 
lava Malla ) and records that an inhabitant of the village of Puga 
lalimangalam caused to be engraved an image of Ponniyakkiyar 
attended by the preceptor Nāganandin . “ Ponniyakkiyar is the 
honorific plural of Ponniyakki, which consists of the Tamil word 
Pon - Gold , and Iyakki the Tamil form of the Sanskrit Yakşi . 
There is hardly any doubt that, of the group of five figures which 
are engraved in the cave below the inscription , the sitting female 
figure represents Ponniyakki. The male figure standing close to 
her is perhaps intended for Nāganandin . " 13 


The Jain Monastery at Vedāl. 

The existence in the same region of another Jain monastery in 
the later Pallava period is brought to light by a few Tamil inscrip 
tions. At Vedal in the North Arcot District there are two hills 
with two natural caverns . To each of these caverns is attached a 


13. Ep. Ind ., vol. IV , p. 137. 
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mandapam . One of them was intended to be used as a matha as 
evidenced by an inscription14 at its entrance and the other served 
as a Jain monastery in the time of Pallava Malla and the early 
Coļa king Rājakēsarivarman ( Aditya I ).15 

These two seats of caverns Pāñcapandavamalai and at Vedāl 
indicate that there was in the Arcot district a colony of Jains who 
were patronised by the later Pallava kings. 


Jaina seats of culture in the Pudukkottah State . 

Several natural caverns16 with stone beds and Brāhmſ inscrip 
tions in many parts of South India reveal the fact that in the early 
days of Jainism , the members of this sect chose secluded spots 
for their living and for their study. Quiet and cool dwellings in 
inaccessible forests, away from the busy centres and surrounded on 
all sides by natural scenery , must have indeed stimulated scholars 
in their studies.17 

Then the Jains made the hills not only their places of learning 
but also their places of woship for the one was not to be separated 
from the other. Very often we find sculptures of Jaina Tirthan 
karas in these natural caverns and inscribed labels below them 
giving either the name of the Tīrthankara or the name of the 
executor . 

In the Pudukkottah State we find several hills with such 
caverns . 


Sittannavāśal. 

This village which consists of a group of hills is situated nine 
miles north - west of Pudukkottah town . Two objects attract us . 
One is the steep hill which contains a large cavern on its summit 
known as 

as Eladippattam with Brāhmi inscriptions and stone 
beds . The Brāhmi inscription in Asökan characters, according 
to the opinions of scholars who have examined them , 18 takes us 


14. 81 of 1908 . 
15. 82 and 84 of 1908 . 

16. Places with Brāhmi inscriptions are Anaimalai, Tirupparankunram , 
Alagarmalai, śittannavāśal and Vallimalai in the North Arcot district. 

17. Appar confirms the fact that the Jains lived among hills by the phrase 
Kūraiyillä samanar ” , i.e. , Jains living under roofless dwellings. 

18. In the Madras Epigraphical Report for 1906-07 it is stated that the 
alphabet ( of the inscriptions in these caverns ) resembles that of the Asöka 
Edicts , and may be assigned roughly to the end of the third and the beginning 
of the second century B.C :; the fact that the language employed in them is 
Pāli may be taken to show that it was understood in the Pandyan country 

P - 30 
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as far back as the third or the second century B.C. The hill on 
which these are found is an elongated rock lying north to south 
and cut by natural formation of gullies into three sections. The 
Eladippattam is on the top of the middle division , and on its eastern 
slope, but accessible only from the West . The immediate approach 
to the cavern is by a narrow ledge provided with seven foot -holds 
cut in the rock ; (hence called Elu -adi = seven steps ) , and along a 
narrow foot- path very risky to traverse . 

The cavern is very roomy, though low , and contains seventeen 
stone beds with a raised portion at one end serving the purpose of 
a pillow . It is on two of these pillows that we find the Brāhmi 
inscriptions. It has been generally supposed that the cavern was 
an early resort of Buddhist monks 19 I have examined carefully 
the cavern , its stone beds, roof, inscriptions and its surroundings 
and so far as my search goes, I cannot find any trace of Buddhist 
influence there . Besides , my attempt to decipher the Brāhmi 
inscription on the spot has not been fruitless. I am able to read the 
name Namināda at the beginning of the inscription . 

Now , we know that Neminātha, who was also called Nimi 

Nimēśvara, was the 21st Tirthankara whose emblem 
was a water lily.20 We have on the rock serving as the roof of the 
cavern , beautiful paintings of water lilies in rich colours - red and 
blue. This and the absence of any Bauddha influence tell us that 
the cavern was inhabited by Jains and that the hill was a stronghold 
of Jain arhats. This was a sufficient inducement for the Pallava 
Mahendravarman to excavate his cave on the slope of this very hill. 
The rock - cut Jaina cave is situated on the western slope of this 
hill and contains in all five imposing sculptures of Jaina Tirthan 
karas. On the back wall of the inner room are cut in bas- relief 
three large seated figures of Tirthankaras bearing triple umbrellas. 
On the sides of the verandah are two more seated figures, one of 
which has an umbrella over its head and the other a five -hooded 
serpent. The Pallava king made this Jain temple not only a peace 
ful place of worship but also intended it to be an abode of art, for it 
was painted with exquisite colours by the hands of master artists 
of the day . One may be sure from the foregoing account that the 


or 


even at that early period, and if the inscriptions and the beds are synchronous, 
we have in them the earliest lithic records of the Tamil country and the most 
ancient lithic monument of the Tamil race . 

19. See the Manual of Pudukottah State , App . XX . 
20 . Tirupparuttikungam and its temples ” by T. N. Ramachandran 


p. 194. 
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Jains in Sittannavāśal used the cavern of the Eladippattam for their 
study and meditation and the cave - temple for their worship . 

The hill and the cavern seem to have been occupied by the 
Jains until the end of the 10th century for we find inscribed on the 
stone beds names of several Jains who were occupying the cavern . 
The stone pillow next to the one bearing the Brāhmī inscription has 
the following Tamil inscription in characters of about the 
9th century A.D.21 It reads thus : " Tolakkunrattu kadavulan 
Tirunilan " . Tolakkunram is not a name of any hill in the vicinity, 
and since Kadavulan means an ascetic of god - like character, it is 
possible that the Jaina monk Tirunīlan came from his place 
Tolakkurām and sought his hermitage in sittannavāśal. A third 
bed contains the name Tițțaiccānan , a fourth Tiruccăttan and 
a fifth Sri Purņacandiran Niyattakaran Pattakkāli .22 


Tēnīmalai. 

This is a hill in the Tirumayyam Taluk of the Pudukkottah 
State . It is also called Tēnūrmalai and there are unmistakable 
traces on the hill that it was under Jain occupation . The natural 
cavern on the hill has been fitted into a monastery and a place of 
worship . On the walls of the cave are cut in bas -relief figures of 
three Tīrthankaras, each under a triple umbrella and attended by 
two women caurí- bearers . Several other mutilated Jain figures 
are also visible on the rock . 

On a boulder standing opposite to the natural cavern there is 
an inscription23 recording that Irukkuvēļ, on seeing Malayadhvajan 
performing penance on the Tēnār hill, paid his respects to him and 
endowed the Palliccandam ( Jain temple and monastery ) there . 
Malayadhvajan was perhaps the head of the Jain monastery on the 
Tēnī malai when the Irukkuvēl met him.24 


Nārttāmalai. 

Yet another centre of Jain scholars in the Pudukkottah State 
was Nárttāmalai, a village in the midst of several hills and locat 
ed about twelve miles north -west of Pudukkottah town . Nārtta 


21. This inscription is in archaic Tamil characters of the 9th century. One 
or two samples of the letter r resemble Vatteluttu . 

22. The texts of these inscriptions are published in the " Inscriptions of 
the Pudukkottah State " , No. 7 . 

23. Pudukkottah Inscription No. 9 . 

24. We do not know which of the Tșukkuvēls of Koļumbāļūr endowed the 
temple , 
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malai is famous even to this day for its Jain remains and attracts 
quite a large number of visitors . 

It has been suggested that the Jains came from Madura to 
Nārttamalai in the time of Sambandar as a result of the per 
secution under the boy saint. It is stated that “ Here the persecut 
ed Jains built temples to their Gods , established monasteries, taught 
( in ) schools and popularised a culture which though unworldly in 
the extreme , worked as a lever of refinement among the people 
with whom they came in contact . And these statements are made 
on the authority of the local inscriptions. ":25 

On the other hand, it has been rightly pointed out26 that the 
Jain community must have been in possession of these hills of Nārt 
tāmalai much earlier than the days of Sambandar. 

There are eight hills in Nārttāmalai which are now known by 
the following names :-( 1 ) Mēl -malai, ( 2 ) Köttaimalai, ( 3 ) 
Kadambar -malai, ( 4 ) Paraiyan -malai, ( 5 ) Uvacca -malai, ( 6 ) Alu 
rutti-malai ( 7 ) Man -malai and ( 8 ) Pon -malai. Of these Mēl -malai 
and Aļuruțți -malai were occupied by Jains. The Mēl-malai ( West 
ern hill) is popularly known as Samana -malai ( Jain hill) . It 
seems to have been a fortified hill showing traces of a fort. Now , 
let us concentrate on the cavern called Samanar Kudagu ( Jain 
cave ) . 

Mr. S. R. Balasubramanyan and Mr. Venkatarangam Raju 
have identified the Samanar kudagu with the Vişņu cave on the 
Mēl -malai. " The Northern cave temple No. 1 must have been once 
a Jaina cave ( Samaņa -Kudagu as it is called ) ; but it has been 
converted into a Vişnu temple in later times .” 27 There is nothing 
to warrant this identification , for when we approach the summit of 
the Mēl-malai, we find the Samaņar Kudagu , a cavern cut in the 
rock and beautifully made into a dwelling place , very much like 
the one on the Tēņīmalai . There are steps leading up to this 
cavern which is quite different from the caves of the Pallavas on 
the same hills 

I have been inside this cavern and I was distinctly told that 
this was the Samaņar -kudagu . Since this cavern on the top of the 
hill appears to be a fit place for dwelling, the Samaņas must have 
utilised the Mêl -malai for their living and must have had the 


25. “ Nārttāmalai and its temples ” by Mr. S. R. Balasubramanyan and 
Mr. K. Venkataranga Raju , J.O.R. 1933, Oct., Dec. 1933 . 

Ibid . 
27. J.O.R., p . 24, Jan - March 1934 . 
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Aļuruțți -malai as their place of worship and study. It was perhaps 
with a view to remove the Jains from this attractive hill that the 
Śaiva devotees and the Vişnu -bhaktas of the time of Nạpatunga 
excavated the two caves on this very hill. It is not unlikely that the 
Samanas abandoned this hill after the excavation of these caves and 
confined themselves to the Aļurutti hill . 

The Āļuruțți -malai28 (man -hurling -hill) is an elongated rock 
with a continuous steep inclination on one side and a sheer drop 
over a hundred feet high on the other . There is a natural cavern 
on the rock with a Jaina figure beautiful but broken . Outside 
this cave , cut in the cleft of an over - hanging boulder there are two 
Jaina images of Tirthankaras under triple umbrellas and attended 
by their sişyas , 

To the east of the cavern is a damnaged inscription of Sundara 
Pāņdya - dēva mentioning the name of a Jain preceptor (Kana ) 
kuca ( u ) Panditar and his pupil Dharmadēva Ācārya. 29 Another 
inscription of the twenty -seventh year of Kulõttunga III refers to 
a shrine of Aruha Dēvar on the Tirumāņai-malai.30 There is no 
doubt that this is the Jain temple on the Aļuruţti malai. Accord 
ing to the Pudukkottah Manual " another inscription mentions the 
Tirumān Malai as a double hill on which two Jaina monasteries 
were founded in consequence of which the two rocks were re 
named Vada Tirupalli -malai ( Northern -sacred - Jaina hill) and " Ten 
Tiru - Palli-Malai (Southern sacred - Jaina hill ) . According to a third 
inscription , lands were assigned in Korramangalam in Sāka 1175 
( 1253 A.D. ) by Tribhuvanacakravarti for the support of two monas 
teries on the hill and there is a fourth inscription which apportions 
the produce of the lands between the Northern and Southern Insti 
tutions in the ratio of two to one ; which leads us to infer that the 
northern foundation was perhaps the earlier or the more import 
ant of the two." 


" 31 


28. " The Aļurutti -malai or Man - rolling hill obtained its name from 
the practice adopted in former times of executing criminals by rolling them 
over the great precipice on the south side of the hill. The hill is about 400 
feet in height and the upper part of the great south scarp overhangs slightly . " 
-Pudukkottah History , p . 8 , foot - note . 

29. I cannot find this inscription in the texts of the Pudukkottah Inscrip 
tions though I saw a facsimile of it in the Museum of the Pudukkottah State 
when I visited the place. 

30. No. 158 in the Pudukkottah Inscriptions , " Tirumāņai Malai 
Aruhadēvar . " 

31. Pudukkottah Manual, p . 506 , 
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Apart from these later epigraphical evidences, the natural 
caverns and the Jaina remains on the Mēl-malai and on the Aļu 
rutti-malai are sufficient evidence that these two hills were centres 
of Jain culture from the time of the Pallavas, if not earlier . 


Some general remarks about Jain Scholars 

Long before the Pallava sway extended over South India , the 
Jain scholars had established their reputation there. They were 
well versed in Tamil, Prākrt and Sanskrit.32 The Nāyanārs tell 
us that the Jains were very fond of theological disputations and 
took pride in vanquishing in debates the leaders of other religious 
sects.33 They denounced the Vēdas and roamed about in the hot 
sun carrying in their hands an umbrella, a mat and a peacock 
feather.34 

In spite of the fact that the Jains ceased to be the favourites 
of the Pallava kings after the re - conversion of Mahendravarman to 
Saivism and in spite of the open denunciations of the Saiva Nāya 
nārs, we do see that in parts of the Pallava kingdom Jain scholars 
flourished and made vehement attempts to spread their culture . 

We saw that their place of study and worship was generally 
either the top of a hill ( Sittannavāśal, Tēnīmalai, Nārttāmalai, etc. ) 
or the sea - side ( the Pāțaliputra monastery was on the sea - side) or 
the banks of a river ( Tirupparuttikkunram ) . They lived a simple 
and well -regulated life and were highly accomplished in their 
literature, both religious and secular . Towards the middle and end 
of the Pallava period we see that much of their time was spent in 
contending against the saiva community . They did once enjoy 
royal patronage and political influence in the Court and that was 
in the early years of Mahendravarman s rule. 


32. " Sangada Pangamāppăgadattoqiraitturaitta ” (Sambandar Alavāy. 
Mäninērvili " ) , 

33. “ Põdiyār piņņiyärenra appoyyarka! vādināluraiyavai meyyalā . " 
( Sambandar- " Mēlai Tirukkattuppalli Padigam ." ). 

34. “ Vēdavēļviyai nindanai seydulal - Adamilliyamaņodu " ( Alavāy 
padigam ) . 

“ Periyavāgiya kudaiyum pīliyum avaiveyirkaravā " (Maraikkādu 
Padigam ). 


CHAPTER XVI 


MUSIC 


An Age of Art 

The artistic sentiment of an age may express itself in various 
ways — in painting, in sculpture, in architecture, in poetry and in 
the dance — very especially in music . That the Pallava Age was an 
age of art wherein all these different modes found visible expres 
sion is undeniable, and music which has always played an import 
ant part in the social life of the people of India received the greatest 
attention and royal patronage in this period of South Indian His 
tory . 

The standard attained in one branch of art always suggests a 
corresponding development in the allied branches. The fresco 
paintings on the walls of the cave at Sittannavāśal, depieting a few 
of the beautiful dancing poses described in Bharata s Nātya Śástra, 
raise the presumption that the sister art of music had also attained 
the same standard ; for , how can we conceive of dancing without 
music ? Further, the very fact that the figure of Națarāja is sculp 
tured on the walls of the Pallava temples at their capital Kāñci 
shows that the divinity in whom both dancing and music are com 
bined (Nrtta Mūrti and Nāda Mūrti ) appealed to the artistic taste 
of the people. 


The music of the Tēvārams 

Those spontaneous outpourings of devotional hearts, the 
songs of Appar, Sambandar and Sundaramürtti who 
flourished in this period are filled with music . The rhythm 
and melody of their 
verses are 

really the proper 

proper test 
of the musical talents of these poets . Besides, Appar 
beautifully expressed his taste for instrumental music when 
he sang that the shadow of Siva s feet is as soothing as the pure 
music of the vīņā.1 His younger contemporary Sambandar and his 


1 . 

Māśilviņaiyum mālaimadiyamum 
Visutenralum vīngilavēnilum 
Mūsuvandarai Poygaiyum pönrade 

Isanendai iņayaqinīlalē. 
The mention of vīņai in the Tēvāram shows that this musical instrument 
was practised in South India from very early days. An Inscription of Rajaraja 
( 141 of 1900 ) registers a grant of land for the maintenance of a musician 
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friend and companion Tirunilakanthapāņar were two master musi 
cians in this period, the former as a talented vocalist and the latter 
as the most skilled in playing on the yāl.2 

Ever since Tirunilakanthapānar met Sambandar, the former 
resolved to spend the rest of his life in the company of the latter 
playing on his matchless yāl every song that his young master pro 
duced . The single instance of the failure of Tirunilakanţapānar 
to reproduce on his yal a particular tune which Sambandar sang , 
a thrilling incident described in the Periyapuränam , indicates the 
recognition by Tirunīlakanthapāņar and all around of the superi 
ority of vocal music over the instrumental. 

The Tēvarams, as we know , were set to music, and are sung 
even to this day though many of the original tunes to which they 
were set are now almost forgotten . It is interesting to find that 
the regular singing of the Tēvārams in Śiva temples, a practice still 
observed in many of the temples of South India, began as early as 
the days of the later Pallaya kings. An inscription of Nandivar 
man III in the Bilvanāthēśvara temple at Tiruvallam records that 
provision was made for those who were to sing the Tiruppadigam 
i.e. , the Tēvāram " Tiruppadiyam pāļuvārullitta palapani śeyvārkku 
nellu nānūrrukkādiyum . 

Since this time, the singers of the Tēvārams formed a part of 
the temple organisation and a large number of Coļa records6 regis 
ter grants made for the singing of the Tiruppadigam and also the 
Tiruvāymoli hymns. 


who was to play on the viņa and a vocalist to accompany the player. They 
both had to exercise their art in the T iņdīśvara temple ( the present Tintri 
ņīśvara temple at Tindivanam ) . The vīņā must have been long in practice in 
South India in order to receive such recognition under the Cõlas . 

2. The Tiruvāśagam distinguishes the vīņai from the yāl as also the 
Kalingattupparaņi. We also know that ſilappadikāram recognises four kinds 
of yāls, viz ., pålai yāl, kuruñji yā ), maruda yal, neydal yā ! ( Ref. Vattappālai ). 
We do not know which of the four yāls was played by the friend of Sambandar . 
The Tiruvāśagam , in a single verse , mentions · both the yāl and the vīņai : 
inniśai vīņaiyar yālinar orupāl ”-Saiva Siddhānta Edition , p . 87 . 

3. Sambandamūrtti Purāṇam , V. V. 446-454 . 

4. The different paņs such as Pan Gāndāram , Pan Takkēśi, Pan Indalam , 
in which the Tēvārams were sung are evidently those that are described in 
Silappadikāram . 

5. S.I.I., vol. III, part I, p . 93 . 

6. 280 of 1917. 433 of 1903 records gift of land to a certain Rājarāja 
Piccan and his troupe for singing the Tiruppadigam hymns in the temple . 
326 3f 1906 –-provision made for the recitation of Tiruvãymoli of Nammālvār . 
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The music of the Nālāyiraprabandam 

Of the songs of the Vaisnava devotees collectively known as 
the Nālāyiraprabandam , the Periya Tirumoli of Tirumangai 
mannan can be definitely assigned to the Pallava period. As a 
poetic composition consisting of devotional verses , the Periya Tiru 
moli has as much of music in it as in the Tēvārams; however, I 
doubt if these verses or any of the verses of the Nālāyiraprabandam 
were ever sung in the same way as the Tēvārams were . From 
the way in which the Periya Tirumoli and the Tiruvāymoli are 
recited by the orthodox Vaişņavas of to -day, I infer that the verses 
were always chanted, being confined only to the Udātta, Anudātta 
and Svarita Svarams . This seems to be the result of the idea 
of the later Vaisnava teachers to consider the compositions of the 
earlier Alvārs as equal to the Vēdas . Nādamuni describes the 
Tiruvāymoli as Drāviņa Vēda Sāgaram . 


The Birudas of some of the Pallava kings 

The birudas of the Pallava kings were not altogether empty 
boasts . Mattavilasa was a surname of Mahendravarman s be 
cause he was the author of a Prahasana of that name . Vicitracitta 10 
and Citrakārapuli ll speak of the inventive genius and architec 
tural skill of the monarch . It was quite fitting on the part of 
Rājasimha, the builder of the magnificent abodes for Śiva such as 
the Kailāsanātha temple at Kāñci and the lofty shrine on the sea 
shore at Mamallapuram ( the shore temple ), to call himself Siva 
Cūdāmaņi 12 ( Pl. I fig . 1 and Pl. V. fig . 9 ) . 

Such being the nature of the birudas assumed by the Pallava 
kings, we shall examine those that throw light on their musical 
talents . 

The late Mr. Gopinatha Rao interpreted13 the surname of 
Mahēndravarman , Sankirņa jātiḥ 14 as Born of mixed caste . 


7. Nārada śikṣā , verse 2Also see Panini Sikşā ; except Sāmagānam 
which at a later stage was sung in all the seven notes, the other Vedic chants 
included only three notes . 

8. See also Anandālvan s reference to the same, Sendamil Vēdam and 
Bhattar s reference " Tamil maraigaļ āyiram . 

9. Found on the Pallāvaram cave and in the Māmandūr inscriptions. 
10. Mandagappatļu inscription . Ep . Ind . vol. XVII, page 17 . 
11 . Conjeevaram inscriptions of Mahēndravarman ” —Dubreuil. 

12. Found in the Panamālai inscription and in the inscription on the 
Balipītha of the shore of the temple. 

13. Ep . Ind . vol . XVII , p . 16 . 
14. Found in the Pallāvaram and Trichinopoly caves . 

P.31 
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Granting, for argument s sake, that Mahēndravarman was of a mix 
ed descent, it is against the nature of man to make mention of it in a 
stone inscription , and much less should our suspicion be roused in 
the case of Mahēndra whose parentage from the mother s side is 
not known to us . Therefore, I am inclined to accept the other inter 
pretation offered by Mr. Krishna Šāstri that Sankārņajāti is the 
name of a variety of musical time, and Mahendravarman held it be 
cause he was an inventor of this type of tāļa. It is no wonder that 
having been one of the greatest musicians of South India, as we 
shall 

see, he was also a master of tāla . The well -known tāla Jätis 
are only five, namely , caturaśra , tisra , mišra, khanda and sankīrņa; 
and of these, the last one is that which concerns us . The earliest 
treatises on tāļa such as the " Tālalaksana 15 of Nandikēśvara em 
phasise only the first four Jātis as common . Moreover the Mar 
kandēya Puranal6 speaks of four Jātis alone . Therefore, we may 
safely assume that the last one sankīrṇa was a later invention and 
probably that of King Mahendravarman . The following table will 
give an idea of how the variety of tālas are fitted under the five tāļa 
Jātis and what place the sankīrṇa occupies. 


Name of Jāti. 


Name of 

tāla. 


Caturaśra . 


Tisra. 


Miśra . 


Khanda. 


Sankirņa . 


Dhruva 


4, 2 , 4,4 


3,3,3,3 


7,2,5,5 


5,2,5,5 


9, 2 , 9,9 


Matsya 


4,2,4 


3,2,3 


7 , 2,7 


5 , 2,5 


9,2,9 


Rūpaka 


4,2 


3,2 


7,2 


5,2 


9,2 


4 , 1 , 2 


3, 1 , 2 


7,1,2 


5 , 1 , 2 


9,1,2 


Jampa 
Tripuța 
Atatāļa 
Ekatāla 


4,2,2 
4 , 4 , 2,2 


3,2,2 
3,3,2 , 2 


7,2 , 2 
7 , 7 , 2,2 


5 , 2, 2 
5,5 , 2,2 


9,2,2 
9,9, 2,2 


3 


7 


5 


6 


9 


On the same Pallāvaram cave and next to Sankirņa Jātiḥ is 
inscribed another surname of the same king which reads "Pravșt 
tamātrah . Certain words preceding the phrase Prakarana Pra 
vịttamātrah are missing. The epigraphists have wrongly read 


15. The Tanjore Library has a manuscript of this work , No. 60 . This 
Nandikēśvara is possibly the same as the Nandikēśvara quoted by Rājaśēkhara 
in his “ Kāvyamīmāmsā ” and also by Abhinavagupta. 

16. Caturvidham param tāļam - Ch. XXI, v . 54 . 
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Prakarņa into Prakarēņa.17 One of the meanings of Karanam is 
" a kind of rhythmical pause or beat of the hands to keep time " 18 

This is supported by a verse in Kumāra Sambhava where the 
word is used in this sense : 

" Sikharāsaktamēghānām vyajyantē yatra vëśmanām 

Anugarjitasamdigdhaḥ karanairmurajasvanah " .19 
The prefix pra before karana is used here in the sense of 
length ; 20 so prakarana would then mean the length of the beat . 
Whatever the missing words may be , Prakarana pravřtta mātrah 
in the light of our interpretation of Sankīrṇajātiḥ going before, 
clearly signifies that Mahendravarman had systematised in a cer 
tain manner the mātras pertaining to the tāļa or tāļas. 

Mahēndravarman s grandson Rājasimha, was also an accom 
plished musician as is known from his surnames.21 He is praised 
as Sri Vadyavidyādharah ,22 a Vidyādhara on the instrument ; 
Śrī ātödya Tumburuh , a Tumburu on the ãtodya , and Sri 
vīņā Nāradah , a Närada on the vīņā . The surname Atödya Tum 
buruh is interesting. Atödya is a generic name denoting the four 
kinds of instruments, 23 namely, viņā, muraja ( drum ), vamsa ( flute) 
and tāļa ( cymbals ). 


17. I have examined carefully the original impression of the inscription 
furnished by the Madras Epigraphy Office, and I am convinced that the correct 
reading is Prakarana Pravṛtta Mātrah . 

18. Apte gives the meaning for ‘ Prakarana as a rhythmical pause or beat 
of the hand to keep time . Ref. his Sanskrit dictionary . 

19. Mallinātha comments : -- " Karanaiḥ tāļa vyavasthāpākaiḥ tādana 
viśēşaiḥ . " 

Rājakandarpa, an author of a musical treatise, defines Karana thus : 
Karanaiḥ : Vädya tādanavicchēdaih ; 

" Nșttavāditragītānām ; Prayogavasabhēdinam ; Samsthånā tādanam tālam ; 
Karanāni pracakşatē." 

Arunagirinātha defines ‘ Karana : Karañaiḥ : Vadyatādanaviccēdaiḥ 
viśēşaiḥ tāļaiḥ iti arthah . Yathöktam Sangīta śāstre Nștta, etc. 

20. Pra with nouns whether derived from verbs or not, is used in the 
following senses according to Ganaratnamahodadhi " of Vardhamāna 
( a ) length , etc. ( Owing to the gap preceding pra , the interpretation offered 
here must be considered rather doubtful. - K.A.N .) 

21. These are found round the enclosure of the Rājasimhēśvara temple, 
Kāñcī. S.I.I. , vol. I , page 15 . 

22 S.I.I. , vol. I, p . 17. Dr. Hultzsch translates this as "he who possesses the 
knowledge of musical instruments ." This is not correct. 

23. Amarakāśa - Nātyavarga, verses 4 and 5 , 
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Atödya has also been referred to in a restricted sense to mean 
a vīņā ,24 and since Rājasimha is here compared to Tumburu and 
the latter s instrument was a vīņā, we may take it that the Pallava 
king was as skilled on the vīņā ( Ātödya ) as Tumburu on the Kala 
vati.25 In fact , Rājasimha must have been highly proficient on the 
vīņā to have become the subject of such comparisons. 


The Kudumiyāmalai inscription throws light on the science of 
music of the period . 

More than the birudas of Mahendravarman and his succes 
sors , that which interests a student of Pallava history so far as 
music is concerned is the famous Kudumiyāmalai inscription 
assigned by scholars to the time of Mahendravarman , a study of 
which will enable us to acquaint ourselves with the scientific side 
of the music of the period to which it belongs. 


Facsimile and Text published . 

The existence of the inscription was discovered in 1904 and 
with the help of the estampages supplied by Rao Sahib H. Krishna 
Šāstri, Rao Bahadur P. R. Bhandārkar edited it in Epigraphia 
Indica , Volume XII. The Text alone is published in the Inscrip 
tions of the Pudukottai State . 


The location of the inscription . 

Facing east on the slope of the rock behind the Sikhānātha 
svāmi temple, 26 on the right side of the cave temple called the 
Mēlakkõvil 27 and between two rock - cut Gaņēšas, one a Valampuri 
and the other an Idaipuri, both probably of Pallava origin , is 
engraved the inscription occupying a space of about 13 feet by 14 
feet . It is unfortunate that the wall and the basement of the 


24. Raghuvamsa VIII, 34, XV , 88. See also Uttararāmacarita 7 and Vēni 
Samhāra I. 

25. Amaraköśa, Part I , Nātyavarga , verse 3 , Commentary . 

26. The Epigraphical name Sikhānallūr ( the good place of Sikhā or the 
hair - tuft ) and the latter name “ Kudumiyāmalai ” ( a hill of the kudumi or 
the hair -tuft ) were derived from the name of the god of the Sikhānallūr 
temple . The presence of the tuft on the head of the Linga which I was able 
to witness when I visited Kudumiyāmalai is explained by a local tradition , 
vide Pudukkottai Manual, page 493. The architectural style of the Sikhā 
nāthar temple decides its age to be not earlier than the 11th century A.D. 
Hence, the Mēlakkõvil is the earliest Śiva temple in the place . 

27. The cave temple must have been called Mélakkõvil because it is on 
the western side of the Sikhānāthar temple , 
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manqapa 28 constructed in front of the Mēlakkòvil have hidden a 
few of the notes of the last sections of the inscription including the 
bas- relief sculpture of the Valampuri Gaņēśa. However, excepting 
these hidden portions, it is a marvel to see the entire inscription in 
such a good state of preservation . The very choice of the place , 
the wide space which the inscription occupies on the slope of the 
hill and the careful engraving - neat, legible, and uniform -- on the 
hard rock suggest no ordinary purpose . 


The characters of the inscriptions. 

Dr. Bhandarkar remarks 29 : - “ The characters seem to belong 
to the 7th century . They clearly resemble those of the early 
Cāļukya period . 30 In particular, it may be noted that the letter e , 
as in Pallava inscriptions of this period, is almost identical with 
ba . Other peculiarities to be noted are : ( 1 ) the use of a small 
ma below the line to indicate a final m in the first line of the head 
ing of section 1 ; ( 2 ) the two dots of the visarga are sometimes 
joined by a line and ( 3 ) the ā mātrā of há is represented by 
a stroke above and not to right of ha . " 

An independent examination 31 of the characters of the 
Kudumiyāmalai inscription shows that they very closely resemble 
the Pallava script of the 7th century A.D. The formation of the 
letters compares well with that of Mahendravarman s inscriptions 
at Trichinopoly and South Arcot, and we may therefore assign 
the Pudukkottai inscription of Mahēndra to the same period as the 
Trichinopoly inscription . 


The divisions of the inscription. 

After a salutation to Siva - Siddham Namah Sivāya - the 
inscription is arranged in seven sections; each section has several 
sub -sections and each sub - section throughout has sixteen sets of 
four svaras each . The combinations of four svaras in each of the 
seven sections are arranged under a specific heading mentioned in 
order as follows : ( 1 ) Madhyama Grāmē Catuṣprahāra Svarā 
gamāh ", ( 2 ) " Şadja Grāmē Catusprahāra Svarāgamāḥ " ; ( 3 ) 

Şādavē Catuspraharā Svarāgamāḥ ” ; ( 4 ) “ Sādharitē Catus 


28. The mandapa of cut stone is a later addition , 
29. Ep . Ind . XII, p . 227 . 

30. I fail to see why Dr. Bhandarkar thinks that the characters are 
Calukyan . 

31. The characters of the Trichinopoly Inscription may be compared with 
that of Kuļumiyāmalai. 
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prahāra Svarāgamāh " ; ( 5 ) “ Pañcamē Catusprahāra Svară 
gamāḥ ” ; ( 6 ) " Kaišika Madhyamē Catuṣprahāra Svarāgamāḥ " ; 
( 7 ) “ Kaišikē Catusprahāra Svarāgamaḥ " . On the extreme 
right end of the bottom of the inscription is a colophon 
which reads : - " Rudrācārya śişyēņa parama 

mahēśvarēna 
rajñā śişyahitārtham křtāḥ svarāgamaḥ " i.e. , " Svarāgamās made 
for the benefit of the disciples by the king, a Mahēśvara and a 
disciple of Rudrācārya .” 

Just below the colophon, an important and informing note in 
Tamil characters of about the same period is added on . This tells 
us that they are intended ( evidently the musical notes ) for the 
eight and seven— " Ettirkum elirkum ivai uriya " . 


Authorship of the Kudumiyāmalai music . 

For the present, without going into the science and technique 
involved in the Kudumiyāmalai music , we shall turn our attention 
to its authorship. Dr. Bhandarkar, though he fixed the age of the 
inscription as the 7th century , does not discuss its authorship . 
However, scholars in Pallava history 32 have ascribed it to 
Mahendravarman on the ground that he was a lover of music . It 
is our purpose now to examine if any positive evidence could be 
discovered in support of this proposition . 

As we have seen , paleography presents no difficulty in assign 
ing the inscription to Mahēndravarman and there is no doubt that 
Trichinopoly and Pudukkottai were included within his dominions . 
Now , in the colophon it is stated that the musical notes were 
inscribed at the instance of a king, a mahēśvara, and this ac 
complished Saiva monarch could have been no other than the 
Pallava Mahēndravarman I whom we have already credited with 
the invention of a tāla Jāti. 

His craze for music and his taste for nșttam , tāļam and layam 
are also revealed through his own characters and descriptions in 
his farce “ Mattavilāsa” . One cannot doubt that it is Mahendra 
who is the Sangita Dhana when the Sūtradhāra of the play 
says : " Aham tu samprati sangīta dhanah " " Now music is my 
wealth ” . Thus would the king describe the Tippler s merry 
dances- " Mattavilāsa Nrttam " : " Ah ! how good to look at are 
the Tippler s merry dances ! They are accompanied by the rhythm 
of beaten drums and show diverse modulations of gesture and 
speech and brows , while upper robes are clasped by one uplifted 


33 


32. “ Pallavas " --Dubreuil , p. 39. 
33. Text - p . 4 . 
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hand , and the music s time falls out of measure for a moment as 
they put back into place downward - slipping garments , and neck 
strings, are disordered " 34 

This description and the immediate reply of Dēvasõmā 35 " aho 
rasikaḥ khalu ācāryah " though full of sarcasm in the context, still 
give us an insight into the aesthetics of the royal author who 
was undoubtedly a rasika, a fact which is confirmed by the 
Mamandur inscription . 

The reference to “ Urvaśī sarva sõbhanā " 36_Urvasi of all 
round splendour - and to Gandharva Šāstram — the science of 
Gandharvas, i.e. , music in the Māmaņdur inscription of Guņabhara 
alias Mahēndravarman strengthens our conclusion that the king was 
an adept in music . The inscription also records his literary 
achievements, but it is disappointing to note that the portion which 
speaks of music in detail is very much damaged . However, from 
what I am able to make out from the broken sentences, I have no 
hestitation in stating that herein the king has recorded his composi 
tion of the Kudumiyāmalai music and his experiments with it on an 
instrument as the following text and translation will prove : 

" ( raca ) yitvā yathā vidhi...... ca ...... 
vividhaiḥ kṛtvā varņa caturtham aprāptapūrvam 

nirveşțum vādyaśravaņaih..kştavatīiva ....... 
" Having compiled according to rules and having made combina 
tions ( of svaras) in various kinds in fours .... to hear this unique 
composition played on an instrument. ... " . The combinations of 
four svaras is clearly a reference to the groupings of catussvaras 
in the Kudumiyāmalai inscription . The phrase " aprāptapūrvam 
suggests that Mahendravarman had exercised a great deal of 
originality in the permutations and combinations of these svaras in 
fours . · Vadyaśravaņaih indicates that the author, after having 
conceived the music of his composition in his mind , tested it on an 
instrument. 


* 37 


34. " aho Darśanīyāni prahata -mardaļakaraṇānugatāni 

vividhāngahāravacanabhrūvikārāņi 
ucchritaikahastāvalambitottarīyāņi viga ? itavasana 
pratisamādhānakṣaṇavişamitalayāni 

vyakulitakanthagunáni mattavilasanrttäni." 
35. Dēvasõmā is Satyasoma s wench . Text, p. 9 . 
36. S.I.I. , vol . IV , No. 38 of 88 , line 5 . 
37. S.I.L., vol. IV , p . 12, lines 11 to 13 . 
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Mahēndravarman experimented the music on the Parivādini . 

It now remains for us to discover on what instrument he made 
the experiment and on what instrument he intended the sişyas to 
practise the music . Dr. Bhandarkar only guessed that it must be 
the vīņā; 38 he remarks " the music of the inscription appears to be 
intended for the vīņā since it has been given the title catuṣprahára 
svarāgamāḥ , or authoritative texts of notes produced by four strik 
ings (of the string ) " . 


PARIVADINI. 


A tiny label 39 inscribed on the top of the Valampuri Gaņēša at 
Kudumiyāmalai sculptured on the northern side of the music 
inscription has enabled me not only to confirm the happy guess of 
Dr. Bhandārkar but also to prove on what particular kind of vīņā 
Mahendravarman experimented with his musical notes. There is 
no difficulty in reading the label as Parivādini as it is written in 
the same bold characters 40 as the main inscription . 

About Parivādini the Amarakośa41 says :-Vīņā tu vallaki 
vipanci sātu tantrībhiḥ saptabhiḥ parivādini - and the commentary 
explains it as vīņā vallaki vipañci třayam viņāyāh sā vīņā tu sapta 
bih tantribhiḥ upalakṣitā parivādinī, i.e. , the three names vīņā , val 
laki and vipañci denote a vīņā but that which has seven strings is 


38. Ep. Ind., vol. XII, p . 228 . 

39. I came across this label during my visit but it had already been noticed 
by the Epigraphists in the state but nobody so far thought that it had anything 
to do with the musical inscription . This is undoubtedly owing to the fact that 
the wall of the mandapa constructed in front of the Mēlakkòvil has separated 
the label from the main inscription . 

40. I have with me an estampage of this label, and I have reproduced it 
in the text. 

41. Amarakośa Nātyavarga, verse 2 and the commentary . 
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called " parivadini." 42 The Buddha carita of Aśvaghosa furnishes 
a few more interesting points about Parivādinā , viz ., that it is a 
big vīņa and that its strings are made of gold : - " and another 
damsel lay sound asleep, embracing her big lute as if it were a 
female friend and rolled it about, while its golden strings trembled , 
with her face bright, with her shaken ear-rings . " 43 

It is only now that we realise the full significance of the label 
which informs us that Mahēndravarman s instrument was the 
parivādini . 


Ettirkum ēlirkum ivai uriya . 

But he was not content with this . After trying his notes on 
the seven -stringed viņā, he discovered the possibility of playing the 
same on the eight- stringed also and he succeeded ; hence he was 
induced to add the post -script in Tamil below the colophon and tell 
the future students of music that the svaras could be practised both 
on the eight as well as on the seven - stringed vīņās— ettirkum 
elirkum ivai uriya . We need not question whether an eight 
stringed viņā was ever known to have existed . If Adiyarkkunallar 44 
could tell us that the four kinds of Yāls mentioned in the 
Silappadikāram as current in South India were pēriyal, magarayal, 
sagõțayāl and sengõțțiyāl and that they had respectively 21 , 17 , 16 
and 7 strings, and if the Sangīta Ratnākara45 could definitely state 
that there were vīņas with a single string (Ekatantrīviņā ) , two 
strings ( Nakula ), 7 strings, 9 strings and 21 strings, we may safely 
believe that the inscription mentions an eight-stringed vīņā in the 
time of Mahendravarman . 


The Tirumayyam music inscription . 

Just as in Kudumiyāmalai, we have on the slope of the rock to 
the right of the Siva rock -cut cave at Tirumayyam ( fourteen miles 
south of Pudukkottai town ) another music inscription which was 
first discovered by the late T. A. Gopinatha Rao who remarks " The 
Tirumayyam cave also contained a musical treatise similar to the 
Kuļumiyāmalai inscription . It is engraved on the wall of the 
shrine to Śiva . A very late Pāņdya king has erased a portion of 


42. Kālidāsa speaks of the Parivādini : " Brahmaraiḥ kusumānusāribhiḥ 
parikīrņā parivādinī munēḥ ; Daděśē pavanāvalepajam sșjati bāşpa mivāñjanā 
vilam . ” ( Raghuvamśa VIII, 35.) 

43. Buddha carita , Bk . 5 , v . 55. See the translation in " The sacred books 
of the East ” -Max Muller, 

44. Silappadikāram , Arangērrukādai, commentary on line No. 26 . 
45. Sangīta Ratnakara , Part II, p . 480 and also page 520 et seq . 

P .-- 32 
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the inscription stating that it is in an unintelligible script and has 
engraved thereon a useless inscription of his recording perhaps a 
gift of a few coins . He did not know what serious damage he 
was doing to an invaluable inscription . The fragments that are 
available now read here and there_Şa (dja ) , Gāndhāram , Dhaiva 
( ta ) -terms of Indian music , written in the same characters as 
the Kuçumiyāmalai inscription " .46 


Not a duplicate of the Kudumiyāmalai inscription . 

The fact that the script of the Tirumayyam inscription is 
identical with that of the Kudumiyāmalai one, may induce us to 
consider the one as a duplicate of the other, but a very careful 
examination47 of the inscription on the Tirumayyam rock proves 
that at the extreme ends of the superimposed Tamil inscription , 
we see distinctly combinations of Svaras. They are not the uniform 
combinations of Catussvaras as in Kudumiyāmalai but instead 
exhibit a variety of combinations, three, two, four etc. , and with 
irregular spacings between them : therefore, we cannot take this 
to be a duplicate of the Kudumiyāmalai groupings; at the same 
time we cannot assert anything more , for the main part of the 
inscription has been erased . 


Labels of instruction on the Tirumayyam rock . 

Still , this is not all that Tirumayyam can give us about music. 
As in Kudumiyāmalai there are by the side of the music inscrip 
tion , labels , not one , but several which are more interesting than 
the erased inscription itself. We shall first make a list of these 
labels and then study them . 
( 1 ) On the left side ( proper ) of the erased inscription : 

" Parivādinidā ” . 
( 2 ) Below the above label : 

" Karkkappaduvadu kāņ ...... 
Ncolliya pukirparukkum nimi 

Mukkanniruvattukkum urittu " . 
( 3 ) To the left of the above is written : 

" Guņasēna pramānañ 
jeyda vidyā parivādinī kar (ka) ” . 


46. I.A., LII, p . 47. 

47. I examined this inscription during my visit to the place on 27-5-32 . 
After washing the surface I was able to identify some of the svara combina 
tions clearly , 
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( 4 ) On the rock to the north of the cave temple : 

" Parivādinidā " . 


( 5 ) Below the above label : 

" .... Ñcolliya pukirparukkum enna 
.... Nemi mukkanniruvattukkum 

. .ppiyam ” . 
Of these labels the fourth and the fifth seem to be duplicates 
of the first and the second . The labels " parivādinīdā " are written 
in Pallava Grantha characters and the others in Tamil characters 
of the same period . The second and the fifth are only in frag 
ments . 


The Tirumayyam notations and Parivādini 

The labels first, third and fourth speak of the Parivādinī 
to which we have already referred . The force of the letter då oc 
curring here after Parivādini is puzzling and there is no possibility 
of any letters having disappeared at the end of dā for the labels 
are enclosed within four lines, Under these circumstances, 

can only make tentative suggestion that dā might 
have been added to mean to apply or 

mean to apply or to give . Taking 
this, in combination with the corresponding Tamil term Parivā 
dini karka which is quite instructive by itself, we need hardly 
doubt that the Tirumayyam notations were also meant to be prac 
tised on the same Parivādinī. 


we 


a 


The notations in relation to the three aspects of Gāndharvavidya 

It did not suffice for the author of these notations to stop with 
instrumental music . He seems to have combined these svaras in a 
way as to give effect to such a music as would serve all the three 
aspects of the Gandharva vidyā, viz ., gītam , vādyam , and nrttam.48 
It is in this sense that I understand the phrase mukkanniruvattuk 
kum ( ivai ) urittu found in the second and fourth labels. The word 
nemi which is really nēmi might have been used to mean the 
earth in which case the whole phrase nemimukkanniruvattukkum 
ivai urittu when translated would mean ; ( this music ) can be utilis 
ed for the three ( branches ) of Gándharva vidyā ( as prevalent or 
known ) on earth . 


48 . Gītam vadyam ca nrttam ca trayam sangītamucyate . " 

This is borne out by the earliest literature on music which treats of vocal 
music, instrumental music and dance , 
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The phrase pukirparukkum in labels two and four is unin 
telligible. One wonders if it is a corruption or has anything to do 
with pugalvar , from ‘ pugal , meaning ‘mode of singing. But since 
the label is fragmentary , I cannot venture any interpretation of it. 


The author of Tirumayyam music 

From the facts that Tirumayyam is not very far away from 
Kudumiyāmalai, that the inscriptions in both places are written in 
the same characters, that both are inscribed on the slopes of rocks 
by the right side of rock - cut Śiva temples and that both have labels 
referring to the same musical instrument, we may assert that the 
author of the two inscriptions is one and the same individual. But 
this is not all. Label No. 3 which should be read as : 

" Guņasēna pramāņañ 

jeyda vidyā , parivādinī karka ." 
a label which is complete in itself, informs us that the vidyā, viz , 
the knowledge of music ( pramäņam seyda ) established and con 
firmed by Guņasēna, should be played ( karka ) on the parivādinī. 
We have already concluded that Mahendravarman was the author 
of the Kudumiyāmalai music and the name Guņasēna here seems 
to refer to no one else but to our king who was variously called 
Gunabhara and Gunadhara.49 


Rudrācārya , the music master of Mahendravarman 

We have noticed that in the colophon to the music inscription 
the king professes himself a student ( sisya ) of Rudrācārya. Of 
Rudrācārya Venkayya remarks: 50 " As regards his preceptor it is 
worthy of note that his namesake was the father of Nșsimhasūri, 
the author of Svaramañjarī , an elementary treatise on Vedic ac 
cents. But as the time when the latter lived is not known, we can 
not be sure if the two Rudrācāryas are identical or not." They are 
not identical, for the Svaramañjarī turns out to be a comparative 
ly late work: 51 

Editing the Kuţumiyāmalai inscription , Dr. Bhandārkar said : 52 
" This treatise , according to the colophon , was composed by some 
king who was the pupil of Rudrācārya. It is impossible to say 
whether this Rudrācārya be the same as Rudraţa mentioned by 


49. Periya purānam - Tirunāvukkarasu Nāyanār purānam : verse 146. 
Gunabhara is found in the Māmanąūr inscription of Mahēndravarman . 

50 , Madras Ep . Rep . 1905. 
51. See Note . 
52. Ep. Ind ., vol. XII, p . 231. 
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Matanga .” Now , we know that Matanga the author of the Brhad 
dēśī was considered an authority on music and was quoted by 
authors who flourished between the tenth and fourteenth centu 
ries . Matanga was a specialist on the flute and a popular story 
connected with his excellence on the instrument is referred to by 
Abinavagupta who flourished in the 10th century A.D.53 

Abhinava also quotes Matanga in two places.54 Again , Jaya 
simha ( c . 1253 A.D. ) in his work " Nātyaratnāvaļi" 55 mentions the 
Vädyādhayāya of Matanga s Bșhaddēśī, and Sārngadēva and his 
commentators refer to Matanga as an ancient author . These refer 
ences make it clear that Matanga must be assigned to a date not 
later than the 9th century A.D. Further, Rudrata is cited by Kalli 
nātha, the commentator on Sangīta Ratnākara , once independently 
and again as having been quoted by Matanga : “ Yathā yāvat şadja 
mēva tāragatiḥ madhyamasyāpyatra samvāditvāt anaśitvāt tāra 
gatiḥ Rudratēna kṛtā madhyamasyēti Matangöktam ." 56 

Thus 
Rudrața who is quoted by Matanga, must have lived earlier than 
the 9th century A.D.57 Abhinavagupta criticises a music master 
by name Rudrata as having written without understanding Bhara 
ta.58 And we know Abhinavagupta flourished in the 10th century 
A.D. 

These references clearly indicate that Rudrata was an early 
authority on music59 and flourished probably in the seventh century 
and may be identified with the great music master of Mahēndra 
varman , Rudrācārya. 
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53. Suşirādhyāya, vol . IV , p . 58 . 

" Pūrvam Bhagavan Mahēśvarārādhanam Matangamuni 

Prabộtibhiḥ vēņumitarr. tato vamsa iti prasiddah ." 
54. Vol . IV , pp . 59 & 67 , Madras Manuscript. 
55. Tanjore Library . 
56 . Sangīta Ratnākara ", p . 82 . 

57. śārngadēva mentions Bhoja only after Rudrața : “ Rudrațö Nänya 
bhūpalo bhoja bhūvallabhastathā.” It is evident that Rudrața belonged to a 
date long anterior to Bhoja . 

58 . Rudraka ( tā ) dibhiḥ tu ētamartham bu ( abu ) dhyamānaiḥ uktānām 
ślokapathavipralabdhaiḥ sarvatraiva aștakalasya ” -vol . IV , p . 160 . 

59. Other Rudratas are known ; but they do not concern us , 


NOTE I. - The date of Nysimhasūri 


With the hope of getting at the approximate date of Nysimha 
sūri, I consulted all the manuscripts of the work in the Madras 
Oriental Manuscripts Library. There are altogether four manu 
scripts, two of which one in Nāgari characters, and the other in 
Grantha) are entitled " Svaramañjari ", and the other two ( both in 
Grantha) bear the name " Syaramanojñamañjarī. " A persual of 
these works made it clear that " Svaramanöjñamanjarī " is only a 
continuation of the work " Svaramañjari. ” In all these manuscripts, 
the author Nșsimhasūri describes himself as the son of Rudrārya. 
One of the manuscripts of Svaramanojñamañjarī contains a com 
mentary which gives us many details. The commentary is called 
" Parimala ► and the commentator describes himself as Sri Giri 
nāthasūri, son of Mallinātha of Kolācala family . He also adds that 
he was a pupil of Nộsimhasūri, the author of the original work . 
About Rudrārya the commentary says Rudra ityāryo Brāhmaṇaḥ 
śrēșthôvā āryő Vipra -kulinayorityabhidhānāt visēşaņa - samāsaḥ 
tasya sūnuḥ Narasimha Sūrih " . 

Now , we know that Girinātha was a pupil of Nộsimha Sūri 
and therefore , his contemporary . Then , Mallinātha, the father 
of Girinātha, and Rudrārya, the father of Nộsimhasūri, should also 
have been contemporaries ; if so , to what period should they be 
assigned ? There are more than one Mallinātha in the literary 
field, but the Mallinātha under reference seems to be the same as 
the famous scholar and commentator on the five well -known 
Mahākāvyas. 

This identification is based on two facts, namely, that our Mal 
linātha belongs to the Kolācala family, that of the famous commen 
tator, and that the introductory verse in the " Parimala ", that is , 

Vānim kāņabhujīm " etc. , is the characteristic verse of the same 
commentator. , It is quite natural for the son Girinātha to copy his 
father. It follows then that Nșsimhasūri and his pupil commen 
tator must have lived about the fifteenth century A.D. for the date 
of Mallinātha who is also well-known as the author of the Taraļā , 
commentary on the Ekāvali, has been fixed as the end of the four 
teenth century, by Bhandārkar and Trivēdi6o. 


60. ( a ) Bhandarkar - Rep. 1887-91 – p . 69. Trivēdi — Intr . to Bhatti, pp . 24 
28 ; Intr. to Ekāvali, p . 28. ( b ) Internal evidences in the text of the Ékävali 
assign it to a period between the first quarter of the 13th and the first quarter 
of the 14th centuries, and Mallinātha must have written his commentary after 
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Therefore, Rudrārya, the father of Nộsimhasūri, and the 
contemporary of Mallinātha, must be placed in the fourteenth cen 
tury . Thus Rudracārya, the master of Mahēndravarman who 
ruled in the seventh century , cannot be identified with Rudrārya 
the father of Nộsimhasūri .. 


Note J. - List of Musical Instruments mentioned in the Tēvāram . 
( References are to the Saiva Siddhanta Samājam Ed . ) 

1. Vīņai pp . 12 , 13 , 17 , 53 , 102 , 163 & 164. ( Appar ) . 
2. Yal 

pp . 48 , 130 , 157, ( Appar ) . 
3. Kinnari ( or Kinnaram ) , pp . 46. 53 , 54, 69. ( Appar ). 
4. Kulal p . 106 , 180 ( Sambandar ). 
5. Kokkari ( sangu ) , pp . 102 , 163. ( Appar ). 
6. Jarjari ( a kind of drum or cymbals - Jallari ). 

7. Thakkai (Pambai - Thakkam -Dakka ) , pp . 163 and Silap 
padikaram , Canto 3 , line 27 , p . 86 . 

8. Mulavam , pp . 157 , 163 , 139 , 134 , 105 , 12 . 
9. Mondai , pp . 163 , 71 , ( Sambandar ). 
10. Mridangam , p . 332 , ( Sambandar ). 
11. Mardala , p . 244, ( Appar ) . 
12. Damaru , p . 242, ( Appar ) . 
13. Dundibi ( Berikai, Nagara and Murasu ) , p . 95 (Sundarar ). 
14. Kudamulā , p . 95 ( Sundarar ) . 
15. Tattalakam ( a kind of drum ) , p . 95 ( Sundarar ). 
16. Muraśu , p . 583 , ( Sambandar ) . 
17. Udukkai, p . 583 , ( Sambandar ) . 
18. Tālam , p . 18 , ( Sambandar ) . 
19. Tudi, p . 163 , ( Appar ). 
20. Kodukotti, p . 95 , ( Sundarar ), p . 163 (Appar ) . 


a certain time had elapsed from the composition of the original text, for from 
ślöka 6 , it is evident that the Ekāvalī was not studied for some time because 
it had no commentaries . 


CHAPTER XVII 


THE TECHNIQUE OF THE MUSIC 


THE SEVEN SECTIONS OF THE KUDUMIYAMALAI MUSIC 


What they indicate. 

As we have already observed, each of the seven sections of the 
Kudumiyāmalai inscription is arranged in several sub - sections of 
sixteen sets of " four svaras " each under a heading individually 
ascribed . The editor of this inscription says that the seven sections 
correspond to the seven classical Rāgas of the time ; but however , 
he does not assign convincing reasons for his assertion . On the 
other hand, there are sufficient indications for considering the seven 
sections as representing not the permutations and combinations of 
svaras of Rāgas but of grāmas and jātis which are some of the 
fundamental principles of South Indian music . Enumerated below 
are points which serve to substantiate the statement made above . 

( 1 ) There is no mention whatsoever of the term “ Rāga " in 
the Kudumiyāmalai music. It only speaks of texts of svaras 
arranged in fours : - “ Catusprahāra svarāgamāḥ ". Moreover, the 
titles of these sections are “ Madhyamagrama," Sadjagrāma," 

Şādava " , " Sādhārita " , " Pañcama " , " Kaišika Madhyama " and 
“ Kaišika " respectively , and 

not " Madyamagrāma Rāga ", 
Şadjagrāma Rāga " , etc.? 

( 2 ) The presence of “ Madhyama Grāma" and " Sadja 
Grāma " in the inscription and the significant absence of the third , 
namely, the “ Gāndhāra " emphatically stamp the first two as 
the time-honoured and well -known Grāmas of classical literature 
on music, and not “ Rāgas " known by those names . It is an esta 
blished tenet that the “ Gāndhāra Grāma " is beyond human practice 
and is confined to the Indra Loka. From a study of the two works 
on music, the " Nārada Siksā " and the “ Ratnākara " , on which 
Dr. Bhandarkar depends for the interpretation of 
inscription , it is obvious that the editor proceeds on a false 
assumption in his comparison of the Madhyama Grāma and 


6 


our 


1. Ep. Ind ., vol. 12 , pp . 227-228. 
2. 

" Svarāgamāh " appearing as the heading of each of the seven sections, 
considered along with the phrase " Samāptāḥ svarāgamāḥ ” in the colophon , 
definitely points to the emphasis laid on the “ Text of Svaras " composed by 
the author . Bhandarkar himself interpreted “Svara āgamäh " as " authorita 
tive text of notes . 
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Şadja Grama of the Kudumiyāmalai inscription as Ragas, with 
those discussed in the two works concerned . No doubt the two 
works refer to Madhyama Grāma Rāga and Şadja Grāma Rāga , but 
when they do so, they discuss not the characteristics of the “ Mad 
hyama Grāma Rāga " or the “ Şadja Grāma Rāga ” each represent 
ing by itself a particular melody or Rāga, but the characteristics 
of a " Madhyama Grāma Rāga " or a " Şadja Grāma Rāga " as 
illustrative of the features of the Grāma to which they individually , 
pertain . All the treatises and books on Music from the earliest to 
the most modern , treat of a Grāma as a group and not as an indivi 
dual Rāga. 

( 3 ) The Bharatiya Natya ſastra, which certainly dates earlier 
than our inscription , speaks of the two Grāmas and the five Jātis 
dealt with in this inscription . We have no grounds to doubt the 
authenticity of the verse quoted by Kallinătha from Bharata , for 
the text of the Nātya Śāstra we have at present is by no means 
complete. 

According to Kallinātha , Bharata s Nātya Šāstra contained 
the following verse : 

Mukhe tu Madhyamagrāmaḥ şadjah pratimukhe tathā 
Garbhe sādharitas - c - aiva hy - avamarse tu pañcamah : 
Samhäre Kaisikah proktah purvarange tu şādavam ( vah ) 
Citrasyasadasangasya ( ? ) tv ante kaiśikamadhyamaḥ 
Suddhānām viniyogo - yam brahmaņā samudāhịtah . 

We find in the present edition of the Nātya Šāstra the follow 
ing verse which is, in essence , a modified form of the above : 

Tatas ca kāvyabandheșu nānābhāvasamāśrayam 
Grāmadvayam ca kartavyam yathä sādhāraņāśrayam 
Mukhe tu Madhyamagrāmah şadjaḥ pratimukhe bhavet 
Sadhāritam tathā garbhe vimarse - caiya pañcamam 
Kaisikam ca tathā kāryam gāna ( m ) nirgra ( rva ) hane 

budhaih 
Samnivșttäśrayam ca - iva rasabhāvasamanvitam ." 

These verses definitely stipulate when the Rágas belonging to 
the two Grāmas and the five Jātis should be sung on the stage in 
the performance of a Nataka . In the chapters specially relating to 
Music, Bharata describes none of these names as belonging to 
Rāgas. Therefore, the names used are not the names of Rāgas - a 


3. Sangīta Ratnākara - Anandāśrama series ; chapters on Grāmas and 
Rāgas. Nārada Sikşã. A copy of this is available in the Madras Oriental 
Library . See section treating of the two Grămās and Jātis. 

P. - 33 
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deduction borne out by the clear statement contained in the first 
śloka , which Kallinātha has omitted to cite . This śloka and the 
accompanying verse indicate that the rules embodied in them are 
not for the use of Rāgas of those names, but are for the two Grā 
mas and the Sādhārana and others mentioned in an earlier part of 
the work . 

( 4 ) One of the very striking features in the Kudumiyāmalai 
inscription is the vowel endings of svaras — a , i , u , ē . These may be 
construed to stand for “ Śruti bhedas " , as will be discussed present 
ly , that is differences in śrutis of svaras . On this basis, each sec 
tion of the Kudumiyāmalai inscription cannot by any means repre 
sent the svara combination of a rāga , for it is essential that the 
śrutis of the svaras of a particular Rāga must be definitely fixed 
before building up the melody type ; and since the Kudumiyāmalai 
sections involve permutations and combinations of svaras of various 
śrutis , they can only be svara combinations of Grāmas and Jātis, 
out of which Rāgas or melodies arise. It is here that we have to 
remember the oft- quoted line in books on Music : 

" Śrutijāstu svarāssarvē svarēbhyo grāma sambavah | 

Grāmebhyö jātayojātā jätibhyō rāgasambhavaḥ ” .[ 14 
that is , " all svaras arise out of śrutis, grāmas out of syaras, jätis out 
of grāmas and Rāgas out of jātis ." The Kudumiyāmalai svaras 
grouped under the two grāmas and the five jātis are so arranged 
with a set purpose that the student of Music is easily enabled to 
build up various kinds of melodies or Rāgas . 

( 5 ) Further , in the Kudumiyāmalai inscription there is not a 
single instance of the same note occurring consecutively and this 
studied absence emphasises the necessary governing condition in 
the building up of Rāgas, insisting on the eschewing of “ Vivādi 
dõşa . " 5 This point cannot be properly appreciated if the Kuğumi 
yāmalai groupings are taken to be Rāgas. 


C 


4. The author who opens his treatise on music with this important verse 
is Lakşminārāyana, the Court musician during the time of Kṛṣṇadevarāya. 
He was the music master of Krşnadevarāya s daughters and taught them to 
play on the vīņā. In his book Sangitasūryodaya , he treats in detail the 
science of svaras, rāgas and tāļas of Indian Music . A manuscript of this 
work is available in the Madras Oriental Library . 

5. Dr. Bhandarkar, in noting the Kaišika section of the inscription , 
rightly points out that in a particular place the reading amimarē is a mis 
take for apamarē on the basis of the fact that nowhere else in the inscrip 
tion the same note occurs consecutively , He has not, however, clearly 
brought out the significance of the absence of consecutive notes . - Ep. Indica, 
12, p. 230 . 
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6. One of the cardinal points put forward by Bhandārkar is 
that the Rágas of the Kudumiyāmalai inscription constitute the 
seven Suddha Rāgas . He says : It must be remembered that out 
of the various modifications of these given in the Ratnākara, we 
have to deal with the Suddha variety only , e.g. , Suddha Sadhārita , 
Suddha Kaiſika etc. In the Śikṣā there is no mention of any modi 
fications. " Since he specifies the nature of only the Gāndhāra and 
Nişāda in each of these Rágas, he is evidently under the strong as 
sumption that the other svaras except the Gāndhāra and Nişāda are 
all Suddha syaras . 

Apparently , Bhandārkar did not realise that this assumption 
and the comparison of the svaras of these Rāgas with those of the 
Ratnākara and the Sikşa go directly against his statement that each 
of them represents a particular melody type or Rāga . The Sikşa 
makes no difference between Madhyamagrāma, Şadjagrāma and 
Şādava groups . They all contain the seven śuddha Svaras includ 
ing the Gāndhāra and Nişāda . Whereas the Ratnākara presents 
no difference between Şadjagrāma, Şādava and Pañcama groups, 
all of which contain the Antara and Kákali plus the other five 
Suddha Svaras . A question may now be raised relative to the 
absence of distinct variations in the Svara combinations, if accord 
ing to Bhandarkar, each of these sections represents an individual 
Rāga . That no individual Rāga is represented is therefore self 
evident . 6 


6. This table will elucidate the point better : 


Sections of the 
Kudumiyāmalai Nārada Sikşa Kudumiyāmalai. Ratnakara . 

inscription . 
MADHYAMAGRAMA Suddha Nişāda Suddha Nişāda Kākali Nişāda 

Suddha Gāndhāra Suddha Gāndhāra Áuddha Gāndhāra 
ŞADJAMAGRAMA Suddha Gāndhāra Suddha Gāndhāra Antara Gāndhāra 
śuddha Nişāda Suddha Nişāda 

Kākali Nişada 
ȘADAVA 

śuddha Gāndhāra Antara Gāndhāra Antara Gāndhāra 
Suddha Nişāda śuddha Nişada 

Kākali Nişāda 
SADHARITA 

Antara Gāndhára Antara Gandhāra Suddha Gandhāra 
Käkali Nişāda Kākali Nişāda 

śuddha Nişāda 
PANCAMA 

Antara Gāndhara Antara Gāndhāra Antara Gāndhāra 
Suddha Nişāda Suddha N 

Käkali Nişāda 
KAIŠIKA MADHYAMA Suddha Gāndhāra Antara Gāndhāra Suddha Gandhāra 

Kákali Nişāda Kākali Nişada Kākali Nişāda 
KAISIKA 

Kākali Nişāda Antara Gāndhāra Kakali Nişāda 
śuddha Gāndhāra Kākali Nişada Suddha Gandhāra 
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Dots over Svaras. 

Bhandarkar says : The second point in the notation deserv 
ing notice is the dots on the tops of some of the notes . I cannot 
suggest any explanation of this sign . I do not think , however, that 
it indicates the lowest of the three octaves as it does in the notation 
of the Samgīta - ratnākara " . 

According to Bharatiya Nātya Šāstra , ten criteria determine 
the Jätis , namely, Graha, Amśa, Tāra, Mandra, Nyāsa , Apanyāsa , 
Alpatva , Bahutva, Şādava and Audava .? In building up melody types 
or Rāgas , we have to consider as essential factors, Graha, Amśa and 
Nyāsa . We have to understand the Amśa svaras of a particular 
Räga as the “ Jiva -svaras " which would bring out the chief 
characteristic features of the Rāga , thus emphasising the Rakti 
aspect. In the Kuţumiyāmalai Inscription each group has definite 
Grahas and a constant Nyāsa, distinct and different from the suc 
ceeding groups . We are able to locate the Grahas and the Nyāsas, 
while the Amśas which , together with the Grahas and the Nyāsas , 

necessary factors not indicated definitely . On the 
other hand , we have dots over some of the svaras, the 
function of which notation has not been conclusively esta 
blished . Ambas which need a notation, and the notation 
by dots which needs an explanation , go well together supplying 
the necessary hypothesis for our theory that the dots represent the 
Ambas. This is obviously the only possible conclusion , as no other 
rational construction will properly fit in with the data we have. 

Now in the first section of the Kudumiyāmalai group, namely , 
the Madhyamagrāma, among the first sixteen svaras grouped in 
fours, we have the dot notation over Sa and Pa which should be 
taken to mark the Amśa syaras. Taking the next sixteen svaras , 
all the four svaras of the second set are dotted above which indi 
cates that all these four jīva svaras together bring out the Rakti 
prastāra of the Rāga. 


are 


are 


The Vowel- endings of Svaras. 

The proposition that the vowel - endings of svaras represent 
Śruti bhedas " and that therefore, the permutations and combina 
tions of svaras of these sections belong to Grāmas and Jātis , and 
are not Rāgas, may now be considered . 
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“ Grahāmśau tāramandrau ca nyasõpanyāsa ēvaca : 

Alpatvam ca bahutvam ca şādavaudavitě tatha : 
Iti daśavidha jäti laksanam : " _ Nāțya ſastra . 
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Dr. Bhandarkar remarks on the vowel endings as follows : 

" I am not able to say what the different vowel -endings are 
intended to indicate, but any one can see that it has no affinity with 
the similar nomenclature invented by Govinda Dikshit at a later 
period .... and I think the vowel - endings may indicate the particular 
ways of striking or plucking the string, such as are mentioned in 
various old works on Music .. 

Dr. Bhandarkar evidently emphasises the meaning of Catus 
that is four , in relation to prahāra and concludes that catus 
prahāra may stand for the four ways of striking or plucking the 
string, which according to him are respectively expressed in the 
notation aiu e by the vowel endings. But much more than this can 
be read in the vowel - endings of the svaras . 

Catuṣprahāra svarāgamāḥ " if rightly understood in the light 
of the arrangement of the svaras under each section , practically 
means texts of svaras to be played on the string or the stringed 
instrument in fours . 


6 


Further, on examining the truth of the statement made by 
Dr. Bhandarkar that " the significance of the vowel endings bears 
no affinity to the similar nomenclature invented by Govinda 
Dikşit we find that there are very striking resemblances in the 
nomenclatures adopted by Govinda Dīkşit and those of Mahendra 
varman , though the one is separated from the other by a considera 
ble number of years. 


8. Ep. Ind ., Vol. XII, p . 228. The Sāraņas referred to by Bhandar 
kar in this connection are to be understood rather as names given to the 
different strings in relation to their pitch than as indicating the particular 
ways of striking the string. 
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TABLE I 


SVARA NOMENCLATURES ACCORDING TO VENKATAMAKHI. 


1 2 3 

5 6 7 8 9 10 11 12 
Ra Ri Ru Gu Ma Mi Pa Dha Dhi Dhu Nu Sa 
Ga Gi 

Na Ni 


SVARAS . 


Laksya 
Nama, 


Lakşana 
Nāma. 


Venkata 
makhi s 

Sanketa 
Akşaras. 


SADJA . 


SADJA . 


ŞADJA . 


Sa 


Ra 


Suddha RIŞABHA Gaula RIŞABHA 
First Vikști Sriraga 
Second 

Nața 


Suddha RIŞABHA 
Pañcaśruti 
Şatsruti 


Ri 


Ru 


19 


Ga 


GANDHARA 
First Vikrti 
Second 


Mukhāri GANDHARA 
Srīrāga 
Gaula 


Suddha GANDHARA 
Sådhārana 
Antara 


Gu 


Suddha MADHYAMA 


Ma 


MADHYAMA 
Vikrti 


Suddha MADHYAMA 
Varāli 


Prati 


Mi 


92 


PANCAMA 


PANCAMA 


PAÑCAMA 


Ра 


Dha 


DHAIVATA 
First Vikrti 
Second 


Gaula DHAIVATA 
Srīrāga 
Nāta 


Suddha DHAIVATA 
Pañcaśruti 
Şaţśruti 


Dhi 


92 


>> 


* 


Dhu 


3 


Na 


NIŞADA 
First Vikſti 
Second 


Mukhāri NIŞADA 
Srīrāga 
Gauļa 


Suddha NIŞADA 
Kaisiki 
Kākali 


Ni 


22 


C 


Nu 
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The editor of the Kudumiyāmalai inscription thinks that 
Govinda Dīkşit was the originator of the different nomenclatures 
of svaras in the different pitches, but the various extracts taken 
from the two famous works of Govinda Dikșit s son Venkatamakhi, 
contained in the valuable work " Sangita Sampradāya Pradarśanī 9 
by Subbarāma Dikşitar, a descendant of Govinda Dikşit, show that 
it is Venkatamakhi who calls himself the inventor of these nomen 
clatures in relation to the śruti bhedas ” . 


Two of the most original works of Venkatamakhi have come 
down to us . One is known as “ Caturdandiprakāśikā ” and the 
other " Rägaprakaranam ” . The former consists of ten parts and 
the fifth part treats of Rāgas. The latter work deals with the same 
subject of Rāgas more elaborately . In these works he fixes the 
three varieties of Rī as Ra, Ri, Ru ; the three varieties of Ga as Ga , 
Gi, Gu ; the two varieties of Ma as Ma , Mi ; the three varieties of 
Na as Na , Ni , Nu . 


These indicate nothing but śruti bhedas and from this we may 
conclude that the originator of the idea of indicating the bhedas in 
śrutis by adopting vowel endings was Mahendravarman , and that it 
was copied long after by the Dīkşitar school of mucisians. The 
comparison of the table that follows shows the svara nomenclature 
adopted by Mahendravarman and followed by Venkatamakhi. The 
former evidently has worked his scale on a greater number of 
śrutis and Venkatamakhi as we know built up his Kartas having 
as the base only 12 śrutis at first and then 16 śrutis . 


9. Vide pp . 19-21 of Sangīta Laksana Sangraha in Part I of Şangitu 
Sampradaya pradarśanī. 


TABLEII 


516 =22* 


Tableshowinghowthe72Kartasarederivedfromthe16-śrutiScale, SaRiiRi2RizGalGazGaz 

MaiMa2 

PaDhaiDharDhazNiiNi2Nig SaSaSaSaRiiRizRizGai 

Ga2MaiMazMazMay PaPaPaPaDhaiDha2Dha:Nil 

Ni2 Sa RiGaMa 

PaDha 

Ni 

-SuddhaSvaraMela. (*VideRamamatya sSvaramēlaKalānidhi). 


(4) 


(1)Sa 

Sa Sa Sa Sa Sa 


Rii Rii 
Rii 
Rit Rii 
Rij 


Gai Gai 
Gai Gal Gai 
Gai 


Mai Mai 
Ма1 
Mai Ма1 
Mai 


Pa Pa 
Pa Pa 


Dhai 
Dhai Dhai 
Dha2 Dhaz Dhaz 


Nii Niz 
Niz Ni2 Niz Nis 


Sa Sa Sa Sa Sa Sa 


Sa Sa Sa Sa Sa Sa 


Ri2 Riz 
Ri2 
Ri2 Riz 
Ri2 


Gaz Ga2 
Ga2 Gaz Ga2 
Ga2 


Ма1 Mai 
Mai 
Mai Ма1 
Ма1 


Pa Pa 
Pa Ра Pa 
Pa 


Dhal Dhai 
Dhai 
Dha2 Dhaz Dhaz 


Nii Niz 
Niz 
Ni2 Niz 
Niz 


Sa Sa Sa Sa Sa Sa 


Pa 


Pa 


- 


6 


Pa 


Pa 


(2)Sa 

Sa Sa Sa Sa Sa 


Rii Rii Rii Rii 
Rii 
Ri1 


Gaz Ga2 Ga2 Gaz 
Gaz Gaz 


Ма1 Ма1 Mai Mai Mai Mai 


Pa Pa Pa 
Pa 


Dhai Dhai Dhai Dhaz Dha2 
Dha3 


Nii Niz Niz Ni2 Niz 
Niz 


Sa Sa Sa Sa Sa Sa 


(5)Sa 

Sa Sa Sa Sa Sa 


Ri2 
Ri2 
Riz Riz Ri2 Riz 


Gaz 
Gaz Gaz Gaz Gaz 
Gaz 


Ма; 
Mal Mai Mai Mai 
Mai 


Pa Pa 
Pa Pa Pa 
Pa 


Dhai Dhai Dhai Dha2 Dha2 
Dhag 


Nii 
Niz Niz Niz Niz 
Nis 


Sa Sa Sa Sa Sa Sa-6 


6 


Sa 


Sa 


(3)Sa 

Sa Sa Sa Sa Sa 


Rii 
Ri1 Rii Rii Rii 


Gag Gaz Gaz Gaz 
Gaz Gaz 


Mai Mai 
Mai Ма1 
Mai 
Mai 


Pa Pa Pa Pa 
Pa Pa 


Dhai 
Dha1 Dhai Dha2 
Dhar Dha3 


Nii Ni2 Niz Niz 
Niz Niz 


Sa Sa Sa Sa Sa-6 


(6)Sa 

Sa Sa Sa Sa Sa 


Riz 
Riz Riz Riz 
Riz 
Riz 


Gaz Gaz Gaz Gaz 
Gaz 
Gaz 


Mai Mai Mai Mai 
Mai 
Mai 


Pa Pa Pa Pa Pa Pa 


Dhai Dhai Dhai 
Dha, 
Dha2 Dha3 


Nii Niz Níz 
Niz Niz Niz 


Sa Sa Sa Sa Sa=6 


Rii 


ThenumberofKartas,withSuddhaMa,ineachsectionbeing6,thetotalis36;withPratiMaalso,itwillbe72. 

Thisisobtainedbytheadoptionof16srutis.Butinthe22-śrutiScalewehaveMawith4śrutis,whichenablesustoobtain16 Kartasinonecakra. 

WiththefourdivisionsofMa,wehave16X16256X4=1024RagasorKartas. 
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Antara and Käkali in the Kudumiyāmalai Groups. 

Bhandarkar writes “ In the notation of this music two points 
deserves special notice :-( 1 ) Each note is expressed by a combi 
nation of the initial consonant in the name of the note with the 
vowels a i u or e , e.g. , we have sa , si , su , se ; ra , ri; ru ; re 
etc. Following the same rule , for the note Antara , which begins 
with the vowel A, we must have the modifications a , i , u & e ; and 
for the Kākali, ka , ki , ku & ke . But in this inscription we find a , u 
and e , and ka, ku and ke only . The i and ki are wanting. In old 
Hindu music the Antara and the Kākali received the same treat 
ment and it is therefore to be expected that of i and ki, if one should 
be excluded, the other would be excluded on identical grounds." 


This leads to the conclusion that according to Bhandarkar, a 
and ka stand for Antara and Kākali. Arguments in favour of such 
an identification may be cited as follows : 

( 1 ) A and Ka are prima facie indicative of Antara and 
Kākali respectively , just as the other notations of the octave are 
indicative of Şadja, Rişabha , Gāndhāra , etc. 

( 2 ) The absence of the regular Gāndhāra and the regular 
Nişāda and the presence of A and Ka explain that the latter two 
are respectively the substitutes for the two former . 

( 3 ) The same treatment given to the Antara and the Kakali 
should on identical grounds be accorded to i and ki in their exclu 
sion . 

( 4 ) A scrutiny of the tabular statement of the inscription 
wherein the Varjya svaras 

clearly indicated shows 
that the Sadja and Madhyama Grāmas are definitely worked on the 
22 - śruti basis for practical purposes. 


are 


P .-- 34 


TABLEIII 


TableshowingtheVarjyaSvarasorŚrutisineachoftheKudumiyāmalaiGroups. 


12 


3 


4 


5 


67 


8 


9101112 


13141516 


17181920 


21222324 


25262728 


MADHYAMAGRAMA. 


1234 SaSiSuSe 
+ 

0++ 21221 


1234 RaRiRuRe +Oof 2 

34 


1234 GaGiGuGe mofon+++ 567 8 


1234 MaMiMuMe +.++mofon 9101112 


1234123412 

34 PaPiPuPeDhaDhiDhuDheNaNiNuNe 0f++00+0++++ 131415 

16 

17181920 


ŞADJAGRAMA 


SaSiSuSe +0++ 21221 


RaRiRuRe +0++ 234 


GaGiGuGe ++++ 5678 


MaMiMuMe 
0+++ 

91011 


PaPiPuPeDhaDhiDhuDheNaNiNuNe 0+++0++++0++ 121314 

151617181920 


ŞADAVA. 


SașiSuSe + 

0++ 21221 


RaRiRuRe +f++ 2345 


A + 6 


EUYeMaMiMuMe O++++++ 

789101112 


PaPiPuPeDhaDhiDhuDheNaNiNuNe +0++0+++ 

00+ 13141516171819 

20 


— 


SADHARITA. 


SaSiSuSe ++++ 202122 1 


RaRiRuRe ++++ 2345 


AEUYe +0t+ 678 


MaMiMuMe ++++ 9101112 


PaPiPuPeDhaDhiDhuDhe 0+++0+++ 131415 

161718 


KaKiKuKe 00 0+ 

19 


PANCAMA, 


A 


SaSiSuSe +0++ 21221 


RaRiRuRe ++++ 2345 


extortiononthe 


EUYe 
0++ 

78 


MaMiMuMe ++++ 9101112 


PaPiPuPeDhaDhiDhuDhe 0++to0+++ 131415 

161718 


NaNiNuNe +00+ 19 

20 


6 


enoor 


KAIŠIKAMADHYAMA. 


SaSiSuSe tttt 202122 1 


RaRiRuRe ++++ 2345 


AEUYe +0to+ 

8 


MaMiMuMe ++++ 9101112 


PaPiPuPeDhaDhiDhuDhe 0 

0++++ 

13141516 


KaKiKuKe +0++ 171819 


KAIŠIKA. 


SaSiSuSe ++++ 


RaRiRuRe ++++ 


А + 


EUYe 
0++ 


MaMiMuMe ++++ 


PaPiPuPeDhaDhiDhuDhe 0+++++++ 


KaKiKuKe +ott 


+IndicatesthepresenceofSvarasoftheśruti. 


0IndicatestheabsenceofSvarasoftheŚruti. 
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are 


on 


Of the remaining sections, except the Kaisika, all others 

worked also the 22 - śruti scale . It may further 
be noticed that all the four śrutis of the Sadja , viz ., Sa Si 
Su Se , have been adopted for use in the Kaisika, Kaišika 
Madhyama and Sadhārita groups , while the second śruti of Șadja , 
i.e. , Si , is omitted in the others . The reason for the adoption and 
omission of these srutis as mentioned , may be explained by the fact 
that in the Kaišika Madhyama section , if Dha is started as Graha 
( because of the complete omission of the four vowel endings of 
Pa ) , then the 22nd śruti will be the fourth Madhyama. 

Adopting a similar process for the Sādhārita and Kaišika jātis, 
with the application of the Buddha Sadja as Graha, we have Tri 
śruti Şadja Su and the Catuśśruti Nişāda Ke respectively as the 
22nd śrutis ( omitting the first three śrutis of Ka and the first three 
śrutis of Sa ) . The very fact that these omissions occur , namely , 
of a major number of śrutis in Pa and Ka with the inclusion of A 
and Ka instead of Suddha Gāndhāra and Suddha Nişāda in Kaišika 
Madhyama and Sadhārita groups , weakens Bhandarkar s interpre 
tation of " A " and " Ka " into Antara and Käkali . 

It may be suggested that instead of Antara Gāndhāra and 
Kākali Nīşāda the A and Ka may stand for the so - called 
Vikrti Pañcama and Vikſti Şadja respectively , as derived by the 
Graha process. 10 


10. The śruti bhedas by the process of Graha are indicated by a cir 
cular table that follows. 
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SRUTI -BHEDA OR GRAHA FORMATION OF THE 6 CONSTANT CYCLES 


OF INDIVIDUAL GHANA RAGAS 


( 1) 


Sa 


Ni 


Ni 


Dha 


Dha 


Pa 


Dha 


Pa 


Dha 


Ma 


2 


Ма. 


Ma 


Dha 


Ga , 


Ma 


Ga 


Ma 


G& 


Ri, 


Ri 


sa 


Ga 
. 


Dha 


Sa 


. 
Ma 


Maz 


Dha, 


Ni, 


Ni 


GA, 


Ma 


NE 


Pa 


Dha 


Pa 


Dház 


Ga 


Dha . 


Ni 


Gar 


1 


Dha 


Dha 


Ма 
. 


Sa 


2 


Dha 


Ni , 


Ga, 


Ni 

2 


(s) 


Sa 


ia 


Ri, 


Ri 


Ma 


R, 

2 


Ga 


Pa 


Ga 

2 


Ma , 


(5) 


NUMBERS WITHIN BRACKETS INDICATE THE GRAHA SCALE OF SVARAS 
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This suggestion must be tentative as it involves a great num 
ber of technical difficulties. However, for the present we may 
bear in mind Dr. Bhandarkar s suggestion that A and Ka stand 
for the Antara and Kākali . 


Śrutis involved in the Kudumiyāmalai Music . 


Each vowel ending in the Kudumiyāmalai inscription on Music 
represents a śruti. Thus the a iu e will stand for the eka, dvi, tri 
and catus śrutis of a particular svara . To be more explicit, Sa 
represents eka Şadja Sal , Si represents dvi śruti Şadja Saz , Su re 
presents triśruti Şadja Saz , and Se represents catuśśruti Șadja Saq . 
This fixes the total number of srutis for the seven svaras as 28 . 


In the Kudumiyāmalai inscription we have absolutely no indi 
cation regarding the śrutis of the Suddha svara mela . The time 
honoured verse " Catuś catuś catuś caiva Şadja Madhya Pañcamāḥ ; 
dvedve Nişāda Gandhárau tristrih Rişabhadhaivatau " has been 
fitted into the 22 śruti scale as follows : 


Şadja taking the 4th place . 
Rişabha taking the 7th place. 
Gāndhāra taking the 9th place. 
Madhyama taking the 13th place. 
Pañcama taking the 17th place . 

Dhaivata taking the 20th place. 
and Nişāda taking the 22nd place. 


This has been conceived of as assigning the places of the Suddha 
svaras , by Ramāmātya. However , we are unable to apply this 
order of places for the respective Śuddha svaras in the case of the 
Kudumiyāmalai scale which involves 28 śrutis. 


The verse is rather to be understood as indicating the location 
of the Buddha svara of each division of four śruits, than a mere 
number of śrutis. Thus Catus applying to Şadja, Madhyama and 
Pañcama will fix the position of the Suddha syaras of each of these 
at the fourth śruti of the respective division . Similarly the dve 
for nişāda and Gāndhāra fixes the Suddha svara position at the 
second śruti in each division ; and thirdly the tri indicates that the 
Suddha svara is at the third śruti of the four divisions of Dhaivata 
and Risbha . Thus the Suddha svaras of the 22 śruti scale which 
are Say , Riz, Gaz , Mat , Pag , Dha , & Ni, must necessarily be dif 
ferent from the Suddha svaras of the Kudumiyāmalai scale which 
are Sac , Riz , Gaz , Mac, Pay , Dha , Nig. 


a 
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From the above classification we get the following śruti values 
for the Suddha svaras : 

Şadja 6 śrutis ( 2 from Ni & 4 Sa ) . 
Rişaba 3 śrutis 
Gāndhāra 3 śrutis ( 1 from Ri & 2 Ga ) . 
Madhyama 6 śrutis ( 2 from Ga & 4 Ma ) . 
Pañcama 4 śrutis 
Dhaivata 3 śrutis 
Nişāda 3 ( 1 from Dha & 2 Ni) . 


The notation of the Suddha - svara -mela on the basis of the 
above śrutis will be Se, Ru , Gi, Me, Pe, Dhu , Ni. 


TABLE V 


SVARA NOMENCLATURE , 


Venkatamakhi. 


Kuļumiyāmalai. 


Sa 


>> 


. 


Ra 
Ri 
Ru 


9 


3 


Ga 
Gi 
Gu 


3 


> 


32 


Ma 
Mi 


1. Suddha SADJAMA 
2 . 
3 . 
4. 
5. Suddha RIŞABHA 
6. Pañcaśruti 
7. Şaţśruti 
8 . 
9. Suddha GANDHARA 
10. Sādhāraņa 
11. Antara 
12. 
13. Sudha MADHYAMA 
14. Prati or Varāļi 
15 . 
16 . 
17. Suddha PANCAMA 
18 . 
19 . 
20 . 
21. Suddha DHAIVATA 
22. Pañcaśruti 
23. Şațśruti 
24 . 
25. suddha NIŞADA 
26. Kaišika 
27. Kākali 
28. 


ŞADJAMA ( 4 śrutis ) 
Pañcasruti 
Şaţśruti 
Saptaśruti 
RIŞABHA ( 4 śrutis ) 
Pañcasruti 
Şațśruti 
Saptaśruti 
GANDHARA ( 4 śrutis ) 
Pañcasruti 
Şatsruti 
Saptaśruti 
MADHYAMA ( 4 śrutis ) 
Pañcasruti 
Şațśruti 
Saptaśruti 
PANCAMA ( 4 śrutis) 
Pañcasruti 
Şațśruti 
Saptaśruti 
DHAIVATA ( 4 śrutis ) 
Pañcasruti 
Şaţśruti 
Saptaśruti 
NIŞADA ( 4 śrutis ) 
Pañcasruti 
Şațśruti 
Saptaśruti 


Sa 
Si 
Su. 
Se 
Ra 
Ri 
Ru 
Re 
Ga 
Gi 
Gu 
Ge 
Ma 
Mi 
Mu 
Me 
Pa 
Pi 
Pu 
Pe 
Dha 
Dhi 
Dhu 
Dhe 
Na 
Ni 
Nu 
Ne 


SuddhaSvaraMēla. 


so 


.. 


Pa 


>> 


Dha 
Dhi 
Dhu 


> 


3 


Na 
Ni 
Nu 


3. 
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Having determined the relative positions of the Suddha svaras 
in the 28 - śruti scale of the Kudimiyāmalai music , our next point 
is to consider if there are notations indicating the so - called Vikrti 
svaras mentioned in books on music . 

We have already discussed Dr. Bhandarkar s interpretation of 
the " A " and " Ka" in the inscription as " Antara " and " Kākali” res 
pectively . Excepting the 2nd śruti of the A IU E notations and 
the 2nd śruti of the Ka , Ki, Ku, Ke notations, we have the other 
three vowel endings in each division . The absence of the " I " and 
" Ki " vowel endings lends additional strength to our assignment of 
places to the Buddha Gāndhara and Suddha Nişāda in the scale in 
question , for it is evident that the Gāndhära and the Nişāda have 
both lost their places giving room for the introduction of Vikrti 
svaras . 

The relative śruti positions of the regular Gandhāra and the 
Antara Gāndhāra can be studied . If “ I ” represents the Antara 
Gāndhāra, its place in the 28 -śruti scale will be the 5th śruti from 
Suddha Rişabha and 2nd śruti from Suddha Gāndhāra , i.e. , the 12th 
place in the 28 śruti scale . 

The difference between " Gu " and " U " in their sruti values, 
namely " Gu " being the 4th from Suddha Rişabha and “ U ” being 
the 3rd from it, the " I " of the A , I , U , E , being omitted is one . What 
applies to Antara applies identically to Kākali . 

Regarding the so - called Vikrti svaras recognised in the present 
day music , the author of the Kudumiyāmalai inscription seems to 
have utilised only two svaras, namely , the " Antara" and the " Kā 
kali" . But the notations " A " and "Ka" with the subsequent vowel 
endings give us six Vikști svaras in the 28 śruti divisions. The 
second vowel ending of each of these being left out, the śruti value 
of each of the divisions will be 13, whereas the śruti value of the 
sub - division of the regular svara range is 14. Therefore, the śruti 
value of the 28 śrutis in the aggregate is taken up by 5 śvara ranges 
or 20 sub -divisions, each taking 14th , i.e. , 20 X 14 of the śruti value 
for the svara , and 6 vikrti sub - divisions each taking 1/3 of the śruti 
value of the svara. Thus we have 20 parts of the available 28 taken 
up by the regular svara divisions and 8 parts by the Vikrti svaras. 


A DETAILED STUDY OF THE TWO GRAMAS 


Madhyamagrāma 

The Kuçumiyāmalai inscription begins with the Madhyama 
grāma representing a group of svaras, the permutations and combi 
nations of which form different individual melody types in that 
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group . In fixing up a melody type , as we have observed , a Nyasa 
Graha and amsa and a particular kind of śruti should be so selected 
as to suit the particular type. A persual of the Kudumiyāmalai 
inscription proves the definite theory that the learned author of 
this inscription has also followed the above formula for the benefit 
of later generations of music lovers . 

There are five groups containing 26 sub - groups in fours . 
Taking the first grouping in the Madhyamagrāma, we have 16 
groups of four svaras, each fulfilling all the conditions above men 
tioned . Each group begins with a different graha of Sa , Ga , Ni , Ma ; 
next Ma , Ri, Sa , Ni ; then Ma, Pa, Ri, Dha ; and lastly , Ni , Pa , Ga , 
Ma ; 11 having the same svara Sadja as the Nyāsa common to all the 
sub - groups and also having the dots on particular svaras represent 
ing the amśa . 

The inscription agrees with the Sikşā that the note Dhaivata 
with its fifth note Risabha as its Samvādi in the Avarohana or Sa 
Ma - Bhava has been omitted as a Nyāsa ( ending ) or Apanyāsa 
( penultimate ) both being Durbala ( weak ) when framing the 
Madhyamagrāma melody types or rāgas. This is well explained in 
ancient literature on Music . 12 

In this connection , it may be pointed out that Bhandarkar in 
his discussion of the Durbala nature of Dhaivata, has failed to note 
the similar characteristic with regard to its Samvādi Svara, Rişabha, 
which is also Durbala in the Madhyamagrāma; and hence also omit 
ted to take the place of a Nyāsa for reasons best set forth by him . 

Similarly, an examination of the other groups in this Grāma 
will also reveal the scrupulous care with which these groupings are 
composed . One striking feature in this Grāma is that the svaras 
Ri and Dha are completely eliminated from the Nyāsas in the sub 
groups. This, perhaps, is due to the interchange of the position of 
Ri and Dha into Pa and Sa which are the svayambū svaras when 
the Madhyamagrāma is interchanged to Şadjagrāma by the process 
of graha. 


11. In fact , in the Kudumiyāmalai inscription the Graha syaras are : 
Sa , Gi , Ne, Mu ; Mi, Rum , Ne ; Mi, Pem , Ra, Dhu ; Ne , Pi, Ga , Mum , 

12. In the Bharatiya Nāțya śāstra the antara and kākali are described 
as weak notes to be used under great restriction and that they can never 
occur as finals . If we examine the inscription we find that this rule appa 
rently holds good here also (see sections IV , V and VI ) except in section VII. 
Even in this section it will be noticed that these notes are not the absolute 
finals (Nyāsas ) but only Apanyāsas (penultimates ) . 
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The usual order in which the Grămas are treated in ancient 
books on music is as follows : -Şadjagrāma, Madhyamagrāma and 
Gāndhāragrāma. However , in the Kudumiyāmalai inscription , the 
second grāma is mentioned first. It is not surprising that the ins 
cription begins with the Madhyamagrāma. It is in the fitness of 
things that for various valid reasons the royal author of the Kudu 
miyāmalai inscription had decided to start with this particular 
grāma. One important reason that may be assigned for this is that 
the svara Sa is the outcome of the svara Ma as the pentat or quin 
ton cycle would explain . This is described spiritually as “ sphoța . 


There is yet another interpretation . 


In tracing the origin of our present day music we realise 
that Dēśī music, i.e. , music prevalent on earth , is the outcome of 
Mārga music which is variously defined as " Gandharva " or " music 
of the Vedas” which comprised only three notes, viz ., Udātta, Anu 
dātta and Svarita . The Sāmagāna, which was purely vocal, was 
conceived downward and the vocal scale proceeded , in descent, 
from the Gāndhāra of the upper register . The pentatonic scale of 
svaras, which developed itself from the original three -svara scale , 
prevailed in the Sámagāna and was conceived downward . This 
scale was made up of Ga, Ri , Sa , Ni, Dha. 


Later , this scale became a complete heptatonic scale of seven 
svaras , and Ma was placed above Ga , while Pa was added below 
Dha. This scale viz ., Ma , Ga, Ri, Sa , Ni , Dha, Pa 13 began with 
Ma and naturally, therefore, it was called the Madhyamagrāma. 


The earliest was the Ga -Gráma while Ma -Grāma came next 
into the field of Music. It was only when secular music grew 
more and more popular that Sa -Grāma was introduced, in the as 
cending order . This last Grāma still exists as the main Grāma, 
the Ga and Ma Grāmas having almost died out. 


We thus observe that Ga -Grāma was the first while Ma -Grāma 
was the second and Sa -Gräma came last . In the Kudumiyāmalai 
Inscription we find that in the days of Mahēndravarman , this order 


13. Yah Samaganam prathamaḥ sa venormadhyamaḥ svarah : 

Yo dvitīyaḥ sa Gāndhārastritiyastvrișabaḥ smrtah : 
Caturthaḥ sadja ityahūrnişādah pancamo bhavēt : 
Şaşthastu dhaivato jñeyah saptamah pancamaḥ smộtaḥ : 

Nārada Sikşā , 1. 7. 
P. - 35 
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of Madhyama Grāma and Şadja Grāma was still appreciated and 
preserved, for it is the Madhyamagrāma that is treated first and 
Şadjagrāma follows. It is also interesting to note that music in the 
Madhyamagrāma was in vogue in the 7th century . 


Şadjagrāma. 

This grāma has seven sub - groups. Since it is a group contain 
ing Rāgas of Sampūrņa - sampūrņa Svaras, i.e. , composed of seven 
svaras both in the arohaņa and the avarohaņa scales, and since the 
Şadjagrama Rāgas are the largest in number, it is natural to expect 
the largest number of groups and sub -groups in this grāma. 


All the svaras of the octave are represented as Nyāsas. Sa 
Ri Ga Pa Dha Ni Ma . The reason which we adduced for Madhya 
magrāma being the starting group, viz . , that Sa is the outcome of 
Ma , can also be applied in this instance in justifying the final Nyasa 
position accorded to Ma, which has been definitely held by the 
author to be of prominence. 


According to Sadja -Pañcama Bhāva in the Sadjagrāma, the 
Pañcama is born of the Sadja ; the Catuśśruti Rişabha from Pan 
cama; the Catuśśruti Dhaivata from the Catuśśruti Rişabha ; the 
Antara Gándhāra from the Catuśśruti Dhaivata ; the Kākali Nişāda 
from the Antara Gandhära ; and lastly , the Prati Madhyama from 
the Kākali Nişāda; thus making up the first cycle . 


Again , the next cycle is completed thus : -The Buddha Rişabha 
is born from the aforesaid Prati Madhyama; the suddha Dhaivata 
from the suddha Rişabha ; the sādhāraņa Gāndhāra ( suddha 181 ? ) 
from the suddha Dhaivata ; the Kaišika Nişāda ( śuddha 181 ?) 
from the Sādhāraṇa Gandhāra; the Suddha Madhyama from the 
Kaišika Nişāda; and Şadja from the Suddha Madhyama. 

From the above discussion, we may conclude that the Kudumi 
yāmalai sections do not stand for individual rāgas but for groups 
and permutations and combinations of svaras which will enable us 
to build up a variety of melody types or ragas . This was the in 
tention and purpose of the royal composer . 
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TABLE VI 


The formation of Șadja and Madhyama Grāmas 


Madhyama Grāma 


Śruti 
Number. 


Sadja Grāma. 


Practical 


Theoretical 


2 


3 


4 


Şa 


Sa 


5 


6 


7 


Ri 


Ri 


8 


9 


Ga 


Ga 


10 


11 


12 


13 


Ma 


Ma 


Ma 


14 


15 


16 


Pa 


Pa 


17 


Pa 


18 


19 


20 


Dha 


Dha 


Dha 


21 


22 


Ni 


Ni 


Ni 


1 
2 


3 


4 


( Sa ) 


Sa 


( Sa ) 


5 


6 


7 


Ri 


8 


9 


Ga 


10 


11 


12 


13 


(Ma ) 


CHAPTER XVIII 


DANCING 


The Tamil Küttus 

In the Tamil country the art of dancing goes back to a very 
remote antiquity . In the Arangērru kādai and the Kadalādu 
kādai , the third and sixth chapters of Pugār -kāndam , the first book 
of Silappadikāram , we have reference to varieties of dances in 
vogue then in the Tamil country, and Adiyārkunallār has provided 
exhaustive descriptions of these quoting evidences from Agattiyam , 
Seyirriyam , Jayantam and Gunanūl.1 

These indigenous dances or Küttus as they were called and 
described in these early Tamil works had , as we know , their dis 
tinctive features and an individuality of their own which were 
clearly different from the classic Indian art of dancing scientifi 
cally treated in Bharata s Nātya Śāstra. 

The Küttus were mainly divided into two broad kinds with 
many sub -divisions in each . For example, the śāntikküttu consist 
ed of four kinds of dances while the other division Vinodalkattu 
intended chiefly for the ordinary masses contained in it six varie 
ties of dances with a seventh as an addition Kuravai, Kalinadam , 
Kudakkūttu, Karaṇam , Nõkku and Törpāvai, and either Vidūďak 
küttu or Veriyâttu as the seventh .? 

A characteristic feature of the Tamil Küttus is that they re 
late to group dances mainly of a pastoral kind . The Kudakküttu 
Pot dance for instance is described as one in which shepherds 
" gave vent to their exuberance of joy " 3 These dances were accom 
panied by music , vocal and instrumental. The yal, the kulal and 
the drum were the most popular instruments in use . 


The Classic Dance 

The classic dancing of India on the other hand was introduced 
chiefly for the stage and for the courts of kings , but was later also 
performed in temples. Bharata s Nātya Śästra is broady divided 
into four sections based on abhinayas or " modes of conveyance of 


1. Silappadikāram , p . 80ff - Swaminatha Aiyar s Edition . 

2 . Eluvakaikküttum - Ilikulattorai yādavaguttan Agattiyanrāne " . 
Silappadikāram , p . 81 ff . 

3. Periyalvar Tirumoli, 2 , 7 and Commentary . 
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the theatrical pleasure to audience.” Angika -abhinaya which is 
to be understood as expression of feelings through the movements 
of the organs of the body is a characteristic feature of the classic 
Indian dance and Bharata devotes nearly six chapters to the above 
subject. 

In describing the art of dancing in the days of the Pallavas, we 
have to maintain these three distinctions, secular, religious and 
divine. There is no direct evidence to show that in the Pallava 
period the different Kūttus of the Tamil country flourished. But 
we have sufficient indications to assert that the Pallava monarchs 
patronised the classic art of dancing as embodied in the Natya 
Šāstra . The paintings of the two women dancers on the Sittannā 
vašal cave ( Pl. VII fig . 13 , and VIII fig. 15 ) reveal the develop 
ment attained in this branch of art. 

The painters of the Sittannavāśal cave , as observed already, 
have not depicted the complete figures of the lady dancers but only 
their busts . It is , therefore , possible to study their hand poses 
alone and not the entire mode of dance which each of them repre 
sents. The dancer on the right side has her left arm in the " gaja 
hasta ” pose and her right palm is held in the " Catura " pose . 

pose . It is 
interesting to notice that this hand pose is a marked feature of later 
sculptures and bronze images of Śiva depicted in the Nādānta dance 
before the assembly ( Sabhā ) in the golden hall of Cidambaram or 
Tillai,4 and therefore, very popular in South India. It is this hand 
pose that is again copied profusely in the art of the contemporary 
monument of Jāvā , Borobudur . Plates: 0.149 and I.b. 19 provide 
fitting examples of the Jāvan sculptures.5 


The dancer on the other pillar has her left arm gracefully 
stretched out as in the case of the mode dance described as " Lata 
vrścika” in the Nātya Šāstra . Bharata defines " Latāvșscika " as a 
posture of dance in which the left leg must be bent backward, the 


4. See pates LVI, LVII, LVIII, LIX and LXVI of Gopinatha Rao s 
Hindu Iconography, Vol . II, Part I. This particular hand pose is also a 
notable feature of the Catura " mode of dance . In the Bharata Nãțya 
Šāstra, the Catura dance is defined thus : -- " The left arm should be in 
the ancita pose , the right one in the catura pose and the right leg in the 
Kuttita pose . 

Añcitaḥ syāt karo vāmaḥ savyaścatura ēva tu 

Dakșinaḥ kuţtitaḥ pādaścaturam tat prakīrtitam . || 
It is thus clear that the gajahasta was also defined as añcita . Abhinava 
Gupta gives alapallava as a synoym of añcita . 

5. See Krom Borobudūr, Vol. I , 
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fingers and palm of the right hand should be bent upward and the 
left hand should be stretched out in the form of a latā . 


In individual dancing, Bharata lays great emphasis on " Hasta 
abhinaya ," that is, suggestive gestures or symbols of the hand or 
hands from which objects and ideas may be interpreted. In Bha 
rata , each symbol described has something to tell us and the object 
is always conveyed by the posture taken . 

Let us take a few examples and illustrate the " rasa " of " Hasta 
abhinaya " in classic dance . The " gajahasta” for instance , is repre 
sented by a bend of the hand towards left or right and a downward 
bend of the same palm with the fingers pointing down , thus re 
sembling the tusk of an elephant. The ardha - Candra hand is re 
presented in the shape of a half -moon and whenever a 

dancer 
wished to represent the crescent on Siva s head the ardha -Candra 
posture of the hand was always adopted . 

Bharata is as usual very human in describing this hand pose . 
He believes that since ladies dress their hair with their hands held 
in the shape of a half -moon , the " ardha Candra " hasta should be 
recommended as the abhinaya for the dancer to depict the 
dressing of hair.9 

Again , the hand pose sūci - hastalo is described thus: The fore 
finger should be stretched out, the thumb must be bent, the middle, 
the ring and the little fingers are to be closed. This hasta - abhinaya 
may be employed by the dancer to convey the ideas writing on the 


6. Verse 105, p . 118 , Vol. I, Baroda publication : 

" Añcitaḥ prsthatah padaḥ krñcitordhalatāngulih 

Latakhyastu karö vămastallatā vịścikam bhavēt i 
7. Single hand symbols are described as Asamyuta and double hand 
symbols as Samyuta . 

8. Kāvyamölā , Chap . IX . 
9. "Ētēna punaḥ strīnām keśānām sangrahotkarşau- " IX , 41 . 

10. Bharata Šāstra in Tamil by Arabatta Nāvalar, (Madras, 1876 ) . 
This is a highly instructive little book on Natya Šāstra . The first chapter 
is on Bhāyaviyal and contains complete descriptions of hand symbols- 
Karalakṣaṇas and their object in Nāțya . It describes the Sūcī - hasta in the 
following verses : 

Sūcikkaiyē śuttuviraranai. māśara nītti vanakkudal peruviral 
Māttimaiyanāmikai śiruviran madakkudal. Uttamavikkaratturu tolil 

kēņmin . 
* Nila velutteluduta nērporuļ kāttal. Kalaviyir karikara līlai śeydiờudal 
Allal seypagaivarai yaccuruttidudal. Pallai veļukkap pangudanrēyttidal. 

. " - pp . 26 . 


DANCING 


279 


floor " _ " pointing to an object in front " _ " threatening an 
enemy , 

cleaning the teeth ," etc. 
The patākā -hastall of Bharata is a hand pose where the palm 
is flattened , fingers come close together and are straightened up 
with the thumb alone slightly bent. Various objects and ideas are 
conveyed by this hand -pose in dance . These are very appropri 
ately described as - slapping, clapping, depicting the flag of a 
chariot, etc. The hand is said to resemble a patákā, because when 
the palm is bent at the wrist at right angles to the forearm , it ap 
pears to take the shape of a flag. 

Such being the rasa and the object of Hasta -abhinaya, Bharata 
and those of his school bestowed much attention on them . Bharata 
did not stop with the mere description of a certain number of 
Hastas, but for the sake of the dancer who proved to be a specialist 
in the science of Hastas, he suggested ways and means of introduc 
ing original symbols in case new objects and ideas had to be ex 
pressed . 12 

Now , it is evident that the author of the Sittannavāśal frescoes 
was a master of Hasta - abhinaya. The very fact that the painters 
were instructed to depict only the busts with the hand -poses of 
the dancers indicates the intention of the royal patron of art. 
doubtedly , the prominence given to Hasta - abhinaya in Nātya 
Sästra was well -recognised by Mahēndravarman by the adoption 
of two of the most beautiful hand -poses each of which adorns a 
pillar of the sacred Jain monument. 13 

The paintings of the Sittannavāśal dancers besides revealing to 
us the rasa of Hasta -abhinaya also exhibit another factor in the 
field of fine -art, namely the close affinity of dancing to the art of 
painting; for it is a known fact that painting, from among other 
sources , specially seeks inspiration from the art of dancing. 


11. " Patakaikkaiyë pakarilai viralum 

Nidänamānerukki nērē nīſtudal 
Adavudanroli ranaiyarivikkil 
Natanavidatti nāļikkaitațțudal 

Mattalam palagaiyil vāttiya mulakkudal etc. " -- Bharata Šāstra , 
Tamil, p . 12-15 . 

12. Chapter IX ; 151-155 . 

13 . “ Hasta abhinaya " is popularly known as " Mudrās ." In the 
‘ Kathakaļi ” of the West Coast, the Mudrās form a sort of codified gesture 
language. Twenty - four Mudrās with their permutation and combination 
are employed in the “ Kathakali ” and each of them is to express outwardly 
the innermost ideas of the actor . See the description of the Hand Mudras 
in the recent Archaeological Report.- ( for Travancore ) . 
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Early Sanskrit texts on painting lay simultaneous emphasis on 
dancing, and the Citra Sūtra of the Vişnudharmõttara is a good . 
example of this . A perusal of the discourse24 between Markandeya 
and Vajra in the beginning of canto III of Vişnudharmõttara inti 
mates the truth that a proficient painter must possess a knowledge 
of dancing. The Pallava painters of the time of Mahēndravarman 
seem to have maintained the ideal and evidently handed it over 
to their successors in the South . Attention may be drawn to the 
painting of the dancing group in the Bșhadiśvara temple, the glory 
of Rāja Rāja . 15 

Quite different from the individual dancing of the Jaina cave, 
we have in the Vaikunthaperumal temple at Kāñci a couple of 
sculptures representing group -dancing composed of men and women . 
These two panels seem to relate to the court of Nandivarman I. 
The first picture contains the king seated on his throne and his 
officials . Before him stand three dancers. In the centre is the 
male dancer very artistically dressed and accompanied by two 
women - dancers, one on either side . They appear to have just 
finished their performance and to watch a wrestling match 16 between 
two men . 

The wrestling performance immediately following that of 
dancing need not seem to be irrelevant, for observing similar scenes 
where dancers and wrestlers are found together on the monument 
of Borobudur, Krom suggests that they are so , probably because the 
same music was employed, both for dancing and wrestling. We 
may adduce this explanation in the case of the sculpture on the 
Pallava monument. 17 

In the other panel 18 of the Vaikunthaperumāļ temple we find, 
marching into the king s court from outside, a troupe of nine men 
consisting of musicians and dancers. The first member of the troup 
is a drummer who walks in , playing on his drum and he is followed 
by six men and two women - dancers. 


14. Vajra uváca - citrasūtram samācakşva bhțguvamśa vivardhana. Citra 
sūtra vidēvātha vētti vāglaksanam yataḥ ; Mārkandēya uvāca - Vină tu nộtya 
śāstrēna citrasūtram sudurvidam ; Jagato na kſiyā kāryā dvayorapi 
yato nrpa . Vajra uvāca - nrtya śāstram sāmă cakşva citrasūtram vadişyasi . 
Nitya śāstra vidhanam ca citram větti yato dvija . 

15. Trivēnā - J.O.R.S . , VIII, Part II, p . 188 . 
16. North Wall, panel XII . 
17. B.A. 152 and 052, Borobudur plates . Text, Vol . II, p . 243 
18. North Wall, panel XX . 


DANCING 


281 


Two interesting points arise out of the description of the above 
panels . First, in the time of the Pallavas dancing was the delight 
of both sexes , but this need not lead us to think that men- dancers 
were unknown in the earlier days . In fact , Bharata recommend 
ed dancing both for men and women . The various references to 
dancing masters in early Sanskrit literature, 19 the descriptions of 
the Tamil Küttus where men figured prominently , 20 and the con 
temporary representations of men -dancers in Borobudūr 21 only 
strengthen our statement that under the Pallavas dancing was not 
the monopoly of women . Secondly , we learn that the Pallava 
monarchs patronised co - dancing in their courts. 

Besides the king s court, dancing performances were witnessed 
within temples. These were purely of a religious nature as danc 
ing combined with music formed a part of the religious ritual in 
a temple. The Muktēśvara temple at Kāñci and the Tiruvorriyūr 
Siva temple maintained a number of Adiga !már evidently for pur 
poses of singing and dancing at the time of divine worship and 
temple festivals . 

The Cöļas continued the practice of associating Adiga !mār with 
temples and we have instances of large endowments made in favour 
of them . One of the Tanjore temple inscriptions tells us that 
Rājarājadēva transferred a number of women from the several 
quarters of Cola -mandalam as temple -women of the lord of Srī 
Rājaräjēśvara and shares were allotted as allowances for them . 22 
Altekar points out that this custom prevailed in the Deccan about 
the eighth century though he is of the opinion that it was not 
popular till about the 6th century A.D. 23 

Originally this institution maintained high and noble ideals 
of religious bent , but in course of time , it appears to have degenerat 
ed and abandoned the glorious line of conduct framed for it . This 
institution was so popular that it had extended far beyond the 
borders of India , and in Marco Polo we find that women - dancers 
were also connected with Buddhist religious institutions in Greater 
India . 24 These are described as foreign women , who danced and 
offered food to Buddha . 25 


19. Ayodhyākānda, chapter III , line 37 . Ganadāsa and Haradatta were 
the palace - dancing -masters in the play Malavikāgnimitra. 

20. Śilappadikāram , p . 80 et seq . 
21. Borobudur - Krom , Vol . II, p . 243 . 
22. S.I.I. , Vol . II, Part III , p . 278 . 
23. Rāştrakūtas and their times, p . 295 . 
24. II , p . 236 . 
25. Chau - Ju - Kua, p . 53 quoted in Marco Polo , III, p . 115 . 

P. - 36 
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We have much evidence attesting the faith of the Pallavas in 
the divine origin of the dance and their particular devotion to the 
Lord of Dance , Națēša . The royal author Mahēndravarman , in the 
beginning of his play Mattavilāsa which treats of the Kāpälika sect , 
aptly invokes Siva as a Kāpāli and refers to His dance, Tāņdava , 
which comprised the course of the three worlds.26 On the Tandava 
dance of Siva , A. K. Coomaraswami remarks : - “ The second well 
known dance of Siva is called the Tāndava and belongs to His 
tamasic aspect as Bhairava or Virabhadra . It is performed in 
cemeteries and burning grounds where Śiva , usually in ten - armed 
form , dances wildly with Dēvī, accompanied by troops of capering 
imps. Representations of this dance are common among ancient 
sculptures, as at Ellora, Elephanta and also at Bhuvanēśvara . This 
Tāndava dance is in origin that of a pre - Aryan divinity , half god , 
half demon , who holds his midnight revels in the burning ground . 
In later times, this dance in the cremation ground, sometimes of 
Śiva , sometimes of Dēvī, is interpreted in Saiva and ſākta litera 
ture in a most touching and profound sense " . 27 

Descriptions of Śiva as a Nịttamūrti are largely found in the 
contemporary literature, Tēvārams, and the Pallava sculptors es 
pecially of the Kailāsanātha temple, loved to portray Śiva in a 
few of the most beautiful dancing modes among the hundred and 
eight 28 enumerated in the Saiva Agamas, and in the Natya Sastra . 
A detailed study of these panels enables us to realise not only the 
punctilious care with which the sculptors must have studied the 
Nāțya ſastra, but also the appeal which these sculptures must have 
made to those who knew the science and the traditional origin of 
classic dance . 


Talasamsphõțita mode of dance. 

According to Bharata , this mode of dance is described thus: - 

" Drutamutksipya caraṇam purastādatha pătayet, 
Talasamsphöţitau hastau talasamsphoţitau smrtau : 29 


26 . 


" Bhäşāveşavapuh kriyāguna krtānāśritya bhedan gatam 
Bhāvāvēša vasādanekarasatām trailökyayātrāmayam 
Nýttam nişpratibaddabodhamahima yaḥ prekşakassa svayam , 

Sa vyặptāvanibhajanam disatu võ divyah Kapāli yasah ” || 
27. Siddhānta - Dīpikā ( Vol. XIII, July 1912 ) . 
28 . “ Aştõttaraśatam caitatkaraņānām mayõditam 

Natyē yudhē niyudhë ca tathā gatiparikrame." 
29 : Page 127 , Verse 130, Nātya Šāstra -- Gaekwad s Oriental Series , 
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The dancer , in exemplifying this mode, lifts up one of his 
feet suddenly and stamps forcibly on the ground, while simulta 
neously he also claps his hands. Abhinava Gupta adds that in this 
dance the hand-pose “ patākā — hasta " should be adopted . ( Pl . VII 
fig . 14 ) . 

The Kailāsanātha sculptors have represented Śiva in this mode 
of dance on the twelfth shrine of the northern corridor . The 
divine dancer is seen lifting up his right leg as high as the knee of 
his left leg which is slightly bent and rests on the floor . With his 
raised upright foot he is in the act of thumping the ground. He 
has eight hands; with his right upper hand he holds the head of 
a coiled sarpa which goes round above his head . The second right 
hand is characterised by the Jñanamudrā , the third by the patākā 
hasta , while the last represents the abhaya -hasta . With his first 
left hand he holds Gangā who is descending with her hands in 
añjali; with the next hand he holds the tail of the coiled serpent; 
in the third is an object which is not easy to identify and the gaja 
hasta marks the fourth hand . Śiva wears an ornamental jațā 
makuța and other jewels . Two Gaņas are dancing at the feet of 
Śiva and Pārvati is gracefully seated on his left. In spite of the 
unwelcome white -wash and later plastering, there is much left to 
enable us to mark out this sculpture as representing one of the 
prettiest and most difficult modes of classic dancing. 


Lalāța - Tilaka mode of dance . 

Vrścikam caraṇam krtvā pādasyānguşthakēna tu 

Lalātē tilakam kuryāllalāțatilakam tu tat." || 30 

In the performance of this mode of dance , the individual con 
cerned lifts up one of his legs and turns his foot in the form of a 
Vrścika with the toe pointing towards his forehead as if in the 
act of marking a tilaka . 

The Pallava sculpture depicting this mode is located on the back 
wall of Rājasimhēśvaragrham . The right leg of Siva is -stretched up , 
his foot bent in the form of a vrścika and his toe touching his crown . 
His left leg is planted straight on the ground . He has eight hands 
in which he carries various objects. In the right upper hand he 
carries an akşamālā , the other two palms are held in the patàkā 
pose , while in the fourth right hand he holds a khadga. In the 
left upper hand he carries the valaya, in the next the burning 
flame, in the other the pāśa and the last palm rests on the head of 
Nandikēśvara who is also seen happily dancing by the side of Siva, 


30. Versę 111 , p . 120 - Gaekwad s Oriental Series , 
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Siva is adorned by a sarpahāra, a jațāmakuţa and other jewels. 
At the feet of Śiva are two kinnaras; one is playing on a stringed 
instrument and the other on a flute . On the right and left niches 
adjoining the central sculpture are the panels representing Brahmā, 
and Vişņu with his consort, who are in the act of paying their 
adoration to the magnificent dancer. 


Lalita mode of Dance . 

“ Karihasto bhavēt vāmo dakşiņaś ca pravartitah | 

Bahuśaḥ kuțțitaḥ pādā jñeyam tallalitam budhaiḥ . 1131 

The mode of dance technically known as Lalita is portrayed by 
holding the right hand in the gajahasta pose and the left in 
the pravartita pose while the leg pose is described as nikuţtitam . 
According to Abhinavagupta nikuțțitam is adopted by having 
one leg resting firmly on the ground while the other resting upon 
the toe strikes the ground with the heel. 

In noting the Lalāta - tilaka mode of the dance of Siva , we said 
that Nandikēśvara is also dancing by the side of the Lord . Now , 
it is in the Lalita mode that we see Nandi dancing. With his right 
hand he has assumed the karihasta ; with his left the pravarti 
tahasta ; 32 his right leg is resting on the toe while his left leg is 
fixed on the ground. 33 In passing, we may mention that this dance 
of Nandikēśvara compares well with that of Siva depicted in the 
same mode of dance, in the temple at Ellora . 34 

It is interesting to observe that the popular Nādānta mode of 
dance of Siva finds no place in the Kailāsanātha temple or in any 
other Śiva temple of the Pallava period . But instead, we notice 
another mode of dance which seems to have been a favourite with 
the sculptors of the Kailāsanātha temple for it is portrayed in 
several panels on the walls . Gopinatha Rao, describing this other 
mode of dance of Siva , remarks : “ This is a kind of dance which 
is not easy to identify with any one of the hundred and eight 
standard modes of dance enumerated in the Nātya Săstra. In this 
sculpture, also found in the Kailāsanāthasvamin temple at Conjee 
varam , Siva is seen suddenly assuming in the middle of his dance , 
a posture similar to the Alidhāsana. " 35 


31. Verse 94 , p . 114. Nātya śāstra , Gaekwad s Oriental Series. 
32. " Pravartitahasta just means uplifted arm . 

33. The sandstone has given way at the bottom of this panel ; there 
fore, very little is left of the left foot both of Siva and Nandikēśvara . 

34. H. I. Gopinatha Rao - Pl. LXIII, Vol. II , Part I. 
35. H. I. Vol. II , Part I , p . 269 . 
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A close study of the ślõkas contained in the chapters entitled 
Tāņķavalaksanam " in the Natya Śāstra enlightens us with regard 
to the identification of the above mode of dance. 36 The descrip 
tions of the kuñcita mode of dance seems to compare well with this 
favourite mode of the Kailāsanātha sculptors. 


Kuñcita mode of dance. 

The verse runs as follows : 
" Adyah pādāñcitah kāryah savyahastaśca kuñcitah 
Uttānā vāma pārśvasca tat kuñcitamudāhrtam ” 37 

The above verse lays down the prescription for the kuñcita 
pose . In adopting this mode , the right leg and the right arm 
should be bent (añcitah ) ; and the left leg and left arm should be 
raised aloft . One of the many sculptures depicting this pose is 
found behind the garbhagyha of Rājasimhēśvaragrham . This is in 
perfect agreement with the description of the kuñcita pose just 
observed . 

In this illustration , Śiva has eight hands. In the uppermost 
right hand he holds the tail of a snake; in the next the damaru . 
The third hand is bent and the palm is characterised by an abhi 
nayahasta which is not quite easy to identify. The last is held in 
the añcita pose . The uppermost · left hand carries a burning 
faggot ; the second is in the patākāhasta; the third in tripatākā ( ? ) 
pose and the last is lifted up straight, the palm touching the top 
of the jatā makuța . The triśūla and the paraśu are depicted sepa 
rately, as distinguishing emblems. ( Pl . III , fig . 6 ) . 

The entire sculpture is set up on a padampīțha. Below Siva 
three ganas are seen dancing gleefully . In the niche left to Śiva , 
Pārvati is gracefully seated. Below , in the second niche is the 
couchant bull, On the right of Siva, there is a dancing figure, 
while below it there are two gaņas playing on the lute and the 
flute . 

By a lucky chance, the later addition of plaster has completely 
peeled off without causing any damage to the original grace and 
beauty of the panel which now stands revealed in all its excellence . 

Rājasimha, an admirer of the aesthetic and artistic merit of 
the pose , chose it as his favourite for representation , He must 
have ordered the sculptors to introduce this pose wherever it was 
possible, without making the repetition being too grossly felt. That 


36. Chapter IV , Gaekwad s Oriental Series . 
37. Verse 113 , Gaekwad s Oriental Series , 
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is why we find this pose portrayed frequently on the walls of the 
temple . 

Among the many sculptures depicting this pose there are four 
magnificent illustrations in four cells forming part of the garbhagyha. 
Two of these sculptures are attached to the southern wall and the 
other two on the northern wall, and two more are located on the 
same walls in the same line with the mūlavigraha on either side . 
All the four figures are facing East , and the impressiveness and 
grandeur of the sculptures do not fail to attract and inspire the 
entrant . 

Rājasimha s great - grandson Mahēndravarman III was also an 
admirer of the Kuñcita mode of dance. In the shrine which he 
built in dedication to Śiva – Mahēndravarmēśvara gļham , in front 
of Rājasimhēśvara grham - there is a magnificent sculpture of 
dancing Śiva in the Kuñcita mode , found on the southern wall of 
the antarāla . 

All the features characterising this particular mode have been 
brought out with marked precision . Additional factors which 
contribute towards rendering the sculpture more attractive and 
graceful, are the ornaments and flowing loin cloth which have been 
worked out neatly . There is a garland , armlets and wristlets , 
śilambu round the ankles and other ornaments. The hands are held 
in proper poses , one holding the pāśa, another the faggot and a third 
the tail of a three -hooded serpent. Śiva is depicted in the act of 
catching two balls which have been thrown up.88 He seems to have 
first thrown up the balls and then assumed the necessary pose . 
One of his hands is held in the patākā pose , preparatory to catching 
the falling ball between the thumb and the forefinger held close 
to the other fingers, The other ball is meant to be caught by 
his palm which is held in the requisite pose . 39 

Kuñcitapāda is one of the attributes of Siva , for in his Tillai 
dance he is depicted as holding his left leg bent with toes pointing 
downwards. "This feature has been held popularly to bear some 
esoteric significance. But in Rājasimha s favourite Kuñcita pose 
Siva has been depicted as a reflection of Rājasimha s conception of 
Siva as kuñcitapāda. In this representation, the significant leg pose 
is not the same as that of the Tillai dance. 


38. We may conceive of these balls as corresponding to Ammānais . 
It is a popular display of skill by dancers to throw up plates, dishes, pots, 
ammāpais, etc., and then catch them after accomplishing subsidiary feats , 

39. Rae s description of this sculpture is rather disappointing. 
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Besides the Kailāsanātha temple , we have many other temples 
of the Pallava period wherein we can see sculptures of dancing 
Siva.40 A profound knowledge and critical appreciation of the 
Nāțya Šāstra is clearly revealed by the Pallavas in their represen 
tation of the different poses of the divine dancer . The art of danc 
ing was popularised and encouraged in the South by the Pallavas 
through the medium of these various representations which were a 
source of inspiration . 

The art flourished and developed in South India in the days of 
their successors , the Cāļas, between the 9th and 13th centuries. 
An examination of a few of the typical Cõļa temples is enough to 
provide ample material for a scientific and systematic study of the 
classic dance under them . The basements of the Śiva temples of 
Tribhuvanam and Dārāsuram are adorned with sculptures of wo 
men - dancers enclosed in various compartments . Each compart 
ment contains a representation of either a single dancer, double dan 
cers , or in some cases , even three dancers, who are invariably ac 
companied by the usual drummers and musicians. While these 
sculptures serve as a decorative motif for the basement of the tem 
ple , they reveal the knowledge and practice of dancing that pre 
vailed in the days of the Cõlas. 

This feature of the Coļa temples is fully magnified in Cidam 
baram in the Köpperunjiñgadēva gopura, where we have more 
than a hundred sculptures each of which bears below the descrip 
tion from Bharata of the mode of dance which it depicts.41 The 
basements of the prākāra of the Amman shrine in Cidambaram as 
well as those of several subsidiary shrines built in the different 
periods of Cöļa rule and during the rule of subsequent dynasties 
also contain beautiful sculptural representations of dancing; all of 
which tend to magnify the glory of this art in the abode of 
Națarāja . 


40. Airāvatēśvara temple - Plate CXVIII, fig . 3. - Rea s Pallava Archi 
tecture ; Tripurāntakēśvara templePanel in Ardhamandapa . - Plate CIX , 
fig . 1 ; Matangēśvara temple - Panel at right of porch . - Plate XCVII, fig. 2 ; 
Muktēśvara temple - Panel at right of porch , same plate , fig . 1. A sculpture 
of Siva depicting him in the Lalāța - tilaka mode of dance , is contained in the 
Iravasthānēśvara temple at Kāñcī, Pl. V, fig . 10. The sculpture presents no sign 
of damage by any kind of plaster - work . The original chiselling on the hard 
stone is intact and it appeals to the observer forcibly , evoking admiration . 
The architectural style and plan of the temple stamp it as a Pallava shrine, 
though it has not been noted by Rae, in his Pallava Architecture. 

41. These sculptures and their labels have been copied by the Epi 
graphists in 1914. Photographic representations in Tandava Lakşaņam by 
B. V. N. Naidu (Madras, 1936 ) . 


CHAPTER XIX 


PAINTING 


It is generally believed that Indian painting originated from 
kings courts and that it was one of the chief occupations of princes 
and princesses. The Pallava Court which was open to the best 
artists of the day must have patronised skilled painters also . The 
greatest of the Pallava kings, Mahēndravarman, had a personal taste 
for painting. This citrakārapuli , i.e. , tiger among painters , was 
probably author of a treatise on South Indian Painting as evidenced 
by the mention of Dakşiņa- citra in the Māmandūr inscription . 


The places that contain Pallava Painting 

For an appreciation of the art of painting in the days of the 
Pallayas, we have to enter the abodes of their gods , namely , the cave 
temples and the structural monuments. Mamallapuram , Maman 
dūr, Armamalai, śittannavāśal, Kāñcī and Malayadippațți are the 
places which contain fragments of paintings which are the earliest 
specimens of frescoes extant in South India . 


Māmallapuram and Māmaņdūr 

The French scholar Dubreuil remarks : - " Some traces of 
colour found at Mahabalipuram and at Māmandúr gave room for 
suspicion that these monuments had been painted but these remains 
were quite insufficient to enable us to understand the art of Pallava 
Painting." 2 Though Dubreuil is correct in his conclusion, he does 
not specify the spots where he saw the paintings. At Māmalla 
puram , the only shrine which exhibits any traces of painting is the 
famous Adi Varāha cave where we have in bas - relief two Pallava 
kings with their queens. Unfortunately , a modern structure con 
structed in front of the cave has cut off all light from the shrine and 
therefore one can inspect the walls only with the help of an artificial 
light. 

The central figure on the back wall of the cave is a relief of 
the Varāha Avatār of Vişņu and is under worship . The entire re 
lief is covered with bright painting which appears to be very 
modern . But patches of old colours on the Durgā image in the 


1. I have named these places in the order of the discovery of the 
paintings therein . 

2. Indian Ant., Vol. LII, p . 45 . 
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same cave , certain faint traces of painted designs on the ceiling just 
above the Durgā relief, and also traces of colour on the rear por 
tion of two of the lion pillars, parts of which are built in with brick 
walls , lead us to conclude that the sculptures and parts of the 
Varāha cave must have been painted some time in the Pallava 
period . For , the colour effect compares well with those found in 
Sittannavāśal and at Māmandür . 


The façades and pillars of two caves in Māmandūrų must have 
been fully painted , for at every six inches we observe patches of 
painting. The predominating colours are deep red and deep green 
and these colours are painted in vertical bands alternating among 
themselves, with free unpainted portions of the stone lintel in the 
middle and thus forming a simple decoration by themselves. The 
lotus flowers that adorn the cubical portions of the pillars of one of 
the caves also exhibit traces of colour on them . 


66 


Paintings in Armamalai. 

Armamalai is a hill in the Gudiyattam Taluk of the North Arcot 
District and the cavern on the hill is , according to Dubreuil, a Pal 
lava one. 

He describes " It is a natural cave, sufficiently spacious, 
at the bottom of which there is a reservoir of water. 

Unfortunately, there is not any ancient inscription on it . 

It is certain that this cavern contained a shrine at the time of 
the Pallavas, for we find there two stones on which dvärapālas, 
armed with clubs , have been carved . Their costume, their orna 
ments and their form show for certain that these bas - reliefs belong 
to the Pallava period. The design , however, is very archaic and 
it is probable that these images are the oldest sculptures that could 
be attributed to the Pallavas. 

As these dvărapālas are adorned with serpents, it is highly 
probable that the shrine was dedicated to Siva ." 

Regarding the painting he says : — “ On the rock ,which over 
hangs and thus forms the roof of the cavern , we see numerous 
traces of paintings. Unfortunately , it is impossible to find out what 
they represent, except in one place where we perfectly recognise 
the lotuses and the creepers." 


97 


3. Owing to the utter darkness that prevails within the cave I was 
unable to make tracings of these painted designs. 

4. I have visited Māmandúr and have examined carefully all the four 


caves . 


P. - 37 
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Sittannavāśal frescoes. 

The Sittannavāśal frescoes which are of great aesthetic merit 
were discovered by the late Gopinatha Rao but the first impressions 
of these paintings were given to the world by Dubreuil , 5 It is defi 
nitely known that the Sittannavāśal6 cave is dedicated to Jaina 
Tirthankaras? and that it belongs to the time of Mahēndravarman I 
who was also a Jain for some time in his early life . 

Originally the whole cave must have been decorated with 
colours but now we see only fragments of paintings on the ceilings, 
on the capitals, and on the upper or cubical parts of the pillars. 


Subject-matter of these frescoes. 

The decoration of the capitals of the two pillars of the façade 
is in a good state of preservation and consists of blooming lotuses 
which is also the chief decorative motif in the entire cave . As we 
enter the sacred shrine, the upper cubical portions of the front 
pillars capture our eyes for they contain paintings of two of the well 
known dancing poses described in the Natya Śāstra . 

Both these figures are treated with singular grace and charm . 
The one on the right is better preserved than the one on the left 
pillar. 8 

The coiffure of this dancer is very artistically done . The hair 
is parted in the middle, taken up and is dressed up in a sort of 
dhamillam which is adorned with a few jewels in the centre but 
mostly decorated with beautiful clusters of coloured flowers, lotus 
petals and tender leaves. The ear ornaments are shaped in the 
fashion of rings and seem to be set with precious gems . The neck 
jewels are of various kinds but are very artistic . A few armlets 
and wristlets are also worn by the dancer. We see on her finger 
two rings, one on the little finger of the right hand and the other on 
the thumb of the same hand. Of the two upper garments , one is 
loosely tied round the waist of the dancer and the other is thrown 


5. Ind . Ant ., LII, p . 45 . 

6. Mr. Ramachandran thinks that the name of the village Sittannavāśal 
is the Tamil form of Sanskrit Siddhānām - vāsaḥ " that is , the abode of the 
Siddhas or ascetics, which in Prakrit will be " Siddhanna - vāsa "-J.O.R.M., 
1933, p . 241 . 

7. Mehta agrees that the sittannavāśal cave is a Jaina shrine but fails 
to see that a part of these paintings relate to Jaina theology . Indian Painting, 
pp . 10-12 . 

& . I think Dubreuil has made an inadvertent mistake in noting that 
the one on the left is better preserved . 
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round the shoulder in a very artistic manner and the frills of this 
garment are most maryellously depicted by the artist. 

The dancer on the left pillar is more graceful and more delicate 
than the one above . The coiffure of this dancer is slightly different 
but the other jewels on the body are almost the same as those of the 
other dancer. The absence of nose -rings on both these dancers is a 
note -worthy point. Here we may observe that none of the Pallava 
queens depicted in sculpture wears a nose - ring . The garments on 
this dancer are not visible as this portion of the painting is faded . 

Of one of the dancers , Dubreuil opines : - “ This charming 
dancing- girl is a devadāsī of the temple , for in the seventh century , 
the Jains and Buddhists had come to terms with God in regard to 
the introduction of dancing - girls into their austere religion ." 9 I do 
not think. Dubreuil was right in concluding that they were deva 
dásīs of the temple ; they cannot be conceived of as any other than 
divine dancers (apsarases) who are commonly depicted in sculp 
tures and paintings of ancient Budhhist and Jain monuments . For 
examples of these we have only to turn to the excellent photographs 
of dancers produced by Krom in his Borobudur and to some of the 
plates of Mr. Ramachandran s “ Tirupparuttikkunram ” showing 
scenes from the life of Vardhamāna. 10 

On the inner side of the cubical portion of the pillar on the 
right, we have the painting of the busts of a king and queen . 
Between their heads we see traces of a painted pilaster . The king 
wears a beautifully ornamented high coronet having five vertical 
protrusions perhaps representing the five elements and also a cres 
cent in the middle. He wears patrakundalas in both ears and a few 
necklaces . His is undoubtedly an imposing and impressive figure . 
The facial expression, the charming eyes and the curve of the chin 
so closely resemble those of the great king Mahendravarman in the 
Váraha cave at Mamallapuram that we have no hesitation in identi 
fying this painted bust as that of Mahendravarman himself, Pl . VIII, 


fig . 16 . 


The lady by his side must be a queen of Mahēndravarman . 
She has dressed her hair in a sort of top - knot or dhammilla . 
Mehta , describing the male figure, said that it represents Ardhana 
rīśvara . He says " It is an impressive study of the great Maha 
dēva showing the strength of delineation and directness of treat 
ment which belonged to the palmy days of Ajanta and Bagh . " 11 


9. Ind . Ant ., LII, p . 46 . 
10 , Plates XXII, 57 and 58 . 
11. Indian Painting, p . 12 . 
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The tracing which we have reproduced directly contradicts 
Mehta s conclusions, firstly because we have not so far come across 
Ardhanārīśvara represented in this fashion either in sculpture or 
in painting ; and secondly because Ardhanāri has no place in a Jaina 
temple. 

The principal subject matter that is in a fairly good condition 
is the “ grand fresco which adorns the whole ceiling of the veran 
dah ” . It is a lotus tank which is covered with lotuses and lotus 
leaves. Between these are seen fishes, swans, buffaloes, elephants 
and three Jains, two holding lotus flowers and the third depicted 
in the act of gathering flowers with a flower - basket hanging in his 


left arm . 


Dubreuil said that “ this subject of a lotus tank ” was probably 
a scene from the religious history of the Jains. Mr. T. N. Rama 
chandran has attempted to explain the tank as a representation of 
the region of water called " Khatikā-bhūmi” and forming part of 
Samavasaraņa celebrated in Jaina theology12 and cites the Śrī 
Purāna in support of the identification . While it should be con 
ceded that the description in the Sri Purāna as summarised by 
Mr. Ramachandran fits our tank very well, yet there is nothing to 
suggest that the scene depicted was meant to form part of a larger 
whole, and a comparison of the painting of Samavasarana scenes re 
produced by him with our painting, is calculated to raise serious 
doubts if one such subject would , in spite of the centuries of inter 
val, be depicted in such different ways . 

Open to fewer objections, but not quite free from difficulty , is 
the attempt to connect the tank of our painting with the well -known 
discourse on the lotus " which stands at the commencement of the 
second book of the Sütrakrtānga.13 In that parable , the lake sym 
bolises the world , the water karman , and the many lotuses, people 
in general ; the one big lotus represents the king and the men are 
heretical teachers.14 But this interpretation is also as stated 
already, not free from difficulties. For, while the tank is repre 
sented on the ceiling of the outer verandah , the one big white lotus 
is in the centre of the ceiling, of the shrine chamber in front of 
Mahāvīra . 

Again , instead of four men , we find only three in our picture , 
and the colour of the lotuses is red, not white as it should be 


CC 


12. J.O.R. , VII, pp . 243-44 , Tirupparuttikkunram and its temples , p . 62 . 
13. By S. R. Balasubramanyan in an article in J.O.R.M. , Vol . IX , p . 83 . 
14. Sacred Books of the East, Vol. 45, p . 338 , 
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according to the parable. Either in spite of these differences we 
have to accept this interpretation that the painting represents the 
parable relating to samsāra or we must simply accept the tank as 
the lotus tank of Trišala s dream " adorned with water lilies and 
abounding with swarms of aquatic animals.” But this view , it will 
be seen , leaves the men , the elephants and perhaps even the bulls 
for Trisalā dreamt of only one luckly bull - unexplained . On any 
view , the subject matter of the painting on the ceiling of the 
verandah is religious and possibly symbolic. 


and geo 


was 


The fragments of paintings on the ceiling of the sanctum have 
not been described before . Pl. IX , fig . 17 . Mr. Long 
hurst however , has recently remarked : The sanctum ceiling 

originally decorated with the usual floral 
metrical patterns in the colours named above and does 
not appear to have been of any particular artistic merit. 

" 15 
That this is not the correct impression will be borne out 
by the description which we shall give below . 16 


The chief colour used in the painting of the ceiling of the sanc 
tuary is red . The centre of the ceiling contains a big lotus carved and 
painted in red . The rest of the ceiling is occupied by one complex 
motif repeated several times . This motif may be described thus : 
There are four smaller squares inserted at the four corners of a 
larger one . Inside each of these smaller squares we have a blossom 
ed lotus enclosed by a frame. Curved ornamental bands of the 
same width as the frame of the lotuses connect these four squares, 
the whole design again presenting a form of blossomed lotus. A 
trident is inserted in the blank spaces enclosed by the curved bands 
and adjacent to each of the squares . The central space of the whole 
design is occupied by an artistic svastika. The four quadrants of 
the svastika are taken up by two seated arhats, a goat and a lion . 

The.whole of this design is , as already observed, repeated seve 
ral times and though it is now seen only on certain parts of the 
ceiling, there can be little doubt that originally they occupied the 
whole of it . 


Let us now make a few remarks about the svastika, the arhats , 
the animals, the trident and the lotus which make up the design of 


15. Annual Bibliography of the Kern Institute 1930 , p . 11 , 

16. I secured very accurate tracings of this painted design from Mr. Ven 
katarangam Raju of the State Museum . 
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the painting on the ceiling. The svastika which is also called the 
gammate cross or the gammadion , was an universal emblem 
adopted by all ancient religious sects from time to time. The usual 
and the most popular representation of the svastika is a clockwise 
fylfot.17 A study of this emblem clearly indicates that there were 
different forms of the svastika and that its significance was variously 
interpreted. The svastika that we see on the ceiling of this shrine 
is not the popular form . It is made up of a cross with the four ends 
artistically rounded with small curves . It may be said to resemble 
in a way the Ujjain symbol18 found on the coins of the Andhras. 

The Jainas of India like the Buddhists adopted the svastika as 
one of their emblems. Mr. Virchand R. Gandhi, a delegate to the 
World s Parliament of Religions at Chicago in 1893 , gave Mr. Thomas 

Ison the following information relating to the svastika in India , 
and especially among the Jains19 : - " The svastika is misinterpret 
ed by the so -called western expounders of our ancient Jain Philoso 
phy. The original idea was very high , but later on some persons 
thought the cross represented only the combination of the male and 
the female principles ...... 

“ We, Jains , make the svastika sign when we enter our temple 
of worship . This sign reminds us of the great principles represent 
ed by the three jewels and by which we ought to reach the ultimate 
good. Those symbols intensify our thoughts and make them more 
permanent." 

According to Mr. Gandhi, the Jains make the sign of the svas 
tika as frequently and as deftly as the Roman Catholics make the 
sign of the cross . It is not confined to the temple nor to the priests 
nor monks . Whenever or wherever a benediction or blessing is 
given , the svastika is used.20 

Of the twenty - four Jaina Tirthankaras, the seventh 21 that is 
Supārsvanātha, son of Pratiştha by Pșthvī, had for his sign the 
svastika. It is interesting that one of the two Tirthankaras occupy 
ing the verandah of our Jain temple is Supārsvanātha. Further, 


17. T. Wilson , The Svastika ; The migration of Symbols , D Alviella . 
18. Rapson Andhra Coins. 
19. The Svastika , Thos . Wilson , p . 893 . 

20. A description and an illustration of the modern Jain svastika is 
given in Wilson s book , p . 804 . 

21. Asiatic Researches, London , Vol. IX , p . 306 ; and " Ind . Ant.” 1881 , 
pp . 67-68, 
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according to the Jaina sutras “ Duḥsamasuşamā " ( sorrow -bliss ) is 
one of the six periods of the era in which piety and truth decreased 
and men could not obtain dēvakula . It is also said that in this 
period people may take re -birth and fall under any of the four 
gatis which is indicated by the svastika. Evidently , each of the 
four arms of the svastika represented hell, heaven , man and beast 
respectively.22 

The svastika is also mentioned among the aştamangalas - eight 
( kinds of ) auspicious marks that attend the procession of a Tirthan 
kara Siddha.23 Sudarśana Ara or Aranātha or the eighteenth 
Tīrthankara has for his emblem Nandavarta , a symbol which is 
characterised by Svastika in the middle.24 These references suffi 
ciently explain the importance of the svastika among the Jains. 

For an explanation of the Jain arhats and the animals sur 
mounting the svastika, the only suggestion that is possible at pre 
sent is that the arhat figure above the goat represents perhaps 
Kunthanātha, 25 the seventeenth Tirthankara whose emblem was a 
goat . The arhat above the lion perhaps stands for Vardhamāna or 
Mahāvīra , the twenty - fourth Tirthankara whose emblem was a 
lion.26 

The triśūla ( tri - three, and śūla - point ) as an important attribute 
of Siva, is a familiar object among the Hindus. The Buddhists also 
adopted it as one of their emblems.27 Beal says that amongst the 
Buddhists of the North the triśūla personifies the heaven of pure 
flame superposed upon the heaven of the sun.28 Whether among 
the Jains the trīśūla played as much an important part as the svas 
tika, I am unable to state at present, but that it was found among 
their emblems is certain . 


22. S.B.E. , Vol . XXII, pp . 189 and 218. Tirupparuttikunram and its 
temples, p . 168 . 

23. In S.B.E. , XXII , p . 190 we read : -Ascetic Mahāvīra descend 
ed from the great Vimāna, the all - victorious and all - prosperous Pushpottara, 
which is like the lotus amongst the best ( and highest flowers) and like 
the svastika and Vardhamanaka amongst the celestial regions where he had 
lived for twenty Sāgaropamas till the termination of his allotted length of 
life, ( divine) nature and existence ( among gods ) . 
24. Asiatic Researches, Vol. IX , p . 308 . 
Cunthu was son of Sūra, by Śrī ; he has a goat for his mark . " 

Asiatic Researches , IX , p . 308 . 
26. Asiatic Researches, IX , p . 310. 

27. The Bhilasa topes, pl. XXXII, fig . 8 ; Borobudur, Atlas, pl. 
CCLXXX , fig . 100 . 

28. A catena of Buddhist Scriptures from China , p . 11 . 


25 . 
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The Yakşas of the seventh , ninth and the eleventh Tirthankaras 
have each in his hand a trīśūla.29 The general significance of the tri 
śūla among the Jains is not very clear . Perhaps the emblem sym 
bolised the triratna . 

The lotus which every morning opens under the first rays of 
that luminary to close again at eventide is usually adopted as a 
symbol of the sun but it is also maintained that the lotus is a very 
ancient and a favourite symbol of the cosmos itself and also of 
man.30 Whatever its significance the lotus was a popular symbol 
adopted by every religious sect in India including the Jains and in 
the Sittannavāśal paintings we see it as the chief decorative motif.31 


Colours used in the Sittannavāśal frescoes 

The Śittannavāśal paintings were done in vegetable colour. The 
colours used were very few , -red , yellow , green , black and the 
colour scheme is simple and harmonious and the background is 
generally either red or green . As observed by Mr. Longhurst, very 
little attempt at shading was made . It is agreed by all that the 
Pallava paintings in Sittannavaśal are as good as the paintings in 
Ajanta caves . Dubreuil says : " For my part it was impossible 
to make an exact copy of these paintings whose charms consist in 
the versatility of the design , the gradation of colouring with the 
half -tones and the light and shade ." 


Kailāsanātha paintings, Kāñcī 

Traces of Pallava painting in the Kailasanatha temple at Kāñci 
were discovered by Dubreuil in 1931. Mr. Sarma has published 
copies of the same in " Triveni and in Kalaimaga ? . 32 There are 
altogether more than fifty cells around the inner courtyard of Rāja 
simhēśvaragrham . Each of these cells shows traces of painting and 
several sculptures have also on them colours of red and green . 
Cell No. 18 on the southern corridor has a painting of the head of 
a man . Several other painted faces are also visible in a few cells . 
The sharp and clear outline, the bright and rich colouring are 
noticeable features of the paintings in this temple. 


The Vaikunthaperumal paintings, Kāñci. 

A careful examination of the Vimāna of the temple reveals 
fragments of paintings in rich colours. There is no doubt that ori 


29. D Alviella, Migration of Symbols, pp . 239-240 . 
30. The Theosophist , 1904 , p. 163. 
31. See Note K. 
32. Vol . V , 1933 . 
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ginally all the kūdus of the Vimāna were painted and except some 
floral designs and motifs, the subject matter of these paintings can 
not be made out . The technique of the painting is the same as 
that of the Kailāsanātha . The paintings must have been done 
sometime soon after the building of the temple by Pallavamalla . 


Malaiyadipatti Paintings 

Malaiyadipaţti, also called Bhāradvāja āśramam , is in the 
Pudukkottah State . The place is famous for its rock -hewn tem 
ples , one dedicated to Vişņu and the other to Śiva. Dr. Vogel has 
recently reported the discovery33 by Mr. Venkatarangam Raju , the 
Curator of the Pudukkottah Museum , of Pallava paintings in the 
Malaiyadipatti Vişņu cave.34 He writes : " The rock -hewn shrine 
in question is a Vişnu temple founded by the Pallava king Danti 
varman in the 16th year of his reign ." This is a mistake.35 The 
inscription of Dantivarman dated in his 16th year and recording the 
excavation of the cave by a Muttaraiya chief is found on the pillar 
of the Śiva cave and not on the Vişņu cave. The latter is excavat 
ed in a different style and presents a plan of later date . The pillars 
have lion bases resembling those of the pillars of the early Cóļa 
period . Therefore, I consider that the cave and its paintings belong 
to a later date than that of Dantivarma Pallava . 


33. Annual Bibliography of Ind . Archaeology 1930 , p . 16–18 . 

34. Malaiyadipatti, a village 8 miles from Kīranur in the Pudukkottah 
State. 
35. I have visited Malaiyadipatți and have carefully examined the caves . 

P. - 38 


NOTE K- “ Samavasdrana . 


Apart from the descriptions and the interpretations which I 
have given of the painting on the sanctum sanctorum of the ſit 
tannavāśal cave , it seems to me that there is yet another interpre 
tation of the painting on the sanctum ceiling, and that here we may 
properly think of the Samavasaraña. Several theological works 
of the Jains contain descriptions of Samavasaraña . To name a 
few of them , Hemacandra s Trişaşthi - Śalākāpuruşa - Caritra ( first 
and second Parvas ) published by the Sri - Jaina - Dharma - Pracāraka 
Sabhā of Bhavanagar, and Dharmaghoşa Sūri s Samava -sarana sta 
vana . A few Purāņas of the Digambara Jains such as Śrī Purāņa, 
Merumandara Purana and Adi Purāna also describe Samavasarana . 

The descriptions of Samavasaraņa in the various works differ 
in detail. But a summarised account of the significance of Sama 
vasaraña is found in an article by Dr. Bhandarkar. He remarks : 

... the Samavasarana is a structure constructed by an Indra, 
and, in default of him by the gods, and pre - eminently amongst them , 
the Vyantaras. The structure is intended for the delivering of 
religious discourse by a Jina, immediately after his attainment to 
the condition of a keyalin . Each Jina had thus his own Samavasa 
raña ; and , like all other objects, sacred to these Jinas , such as Aştā 
pāda , Satruñjaya and so forth , Samayasarana is also sculptured . Not 
a single Jaina temple of eminence exists without a sculpture of 
Samavasarana in it. 

" It is worthy of note , that like the Caumukh or Aştapada, even 
temples are built dedicated to Samavasarana ." 36 

Part of the paintings of some of the Jain shrines in South 
India such as Tirumalai (North Arcot) and Tirupparuttikunram 
in Kāñci depict Samavasaraņa. These evidently belong to a later 
period and if the Sittannavasal paintings on the sanctum ceiling may 
be interpreted as representing Samavasaraņa it would be the earliest 
representation of the sacred object known so far . 

This fragmentary painting of the ſittannavāśal cave may be 
compared with that of the one in Tirupparuttikunram discussed by 
Mr. T. N. Ramachandran.37 


36. Ind . Ant., Vol . XL , p . 160 , 
37. Tirupparuttikunram and its temples, Bull, Madras Govt . Museum . 
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The period of the Pallavas was a period of great literary 
activity . The early kings patronised Sanskrit literature. Poets like 
Bhāravi and Dandin lived in their courts . The very praśastis con 
tained in their copper plates indicate the height of Sanskrit culture 
in the period . Mahēndravarman himself was a writer of Sanskrit 
plays. The Mattavilāsa , a prahasana ( comic opera ) , was composed 
by him . The Bhagavadajjukami attributed to him is another pra 
hasana . It is doubtful if Mahendra wrote it . 

Tamil literature also was patronised by the kings. The Tēvā 
ram composers lived in the period. Appar and Sambandar were 
the contemporaries of Mahēndravarman I. The discussion which 
follows definitely fixes the date of Sundaramürtti and this throws 
some light on the History of the Pallayas . 


Sundarar and his contemporary Pallava King 

The first half of the ninth century which is the date generally 
assigned to Sundarar seems to receive confirmation from his own 
padigam " Tiruttondattogai" where he describes among other Siva 
bhaktas " Kadal śūlnda ulakëlām kākkinra perumān kādavarkön 
kalar -cingan " that is , the Kādava king, Singan , with the kalal 
(anklet) , who is guarding the entire world surrounded by the sea . 
The mention of him as Kādavarkön leads us to believe that he was 
a Pallava king, probably a contemporary of the Saint.3 

The following points must be satisfied by an attempt to identify 
this monarch . Firstly, the Pallava king must be a sufficiently pro 
minent ruler; it would be well if it could be shown that his activi 
ties extended beyond the seas to justify the description " Kadal 
śūlnda ulagelám kākkinra perumān . Secondly , "Kalal Singan24 


9 


1. See A Note on Bhagavad ajjukəm by Venkatrāma Sarma, BSOS, V. 

2. In the Periyapuranam , Sundarar is mentioned as the protege of a 
certain Narasingamunaiyaraiyan , the ruler of Tirumunaippādi. Evidently , 
Narasingamunaiyar was a feudatory of the Pallava king . 

3. Pandit M. Rāghava Iyengar identifies “ Kalal singan " with Rāja 
simha . This is untenable as Sundarar cannot be assigned to an earlier date 
than the first half of the 9th century - Alvārkaļ kālanilai, pp . 135-136 . 

4. Kalal - Vīrakkalal - anklet given as a token of honour to a warrior, 
Singan - a lion among warriors . 
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undoubtedly implies that he was a warrior king. Thirdly , this 
Kädavarkon must have also been a great devotee of Siva in order 
to receive such an encomium from Sundarar. 

Now , the king who best satisfies all these points seems to be 
Nandivarman III who may be said to have ruled the Pallava king 
dom between the years 840-865 A.D. Let us proceed to consider 
the points raised above . We have no direct evidence to assert that 
Nandivarman III extended his sway beyond the seas by conquest. 
However, we find that the economic relations of South India with 
the outside world were well established in the 9th century A.D. 
From the Nandikkalambakam we learn that Nandi was a master 
of a navy and from the inscriptions of his period it is clear that he 
encouraged external trade . The maritime relations of this period 
are further corroborated by an inscription in Siam which mentions 
a tank called Avani Nāraṇam , evidently named after Nandi 
varman III . These points have been discussed clearly by Profes 
sor Nilakanta Šāstri in editing the Takuapā inscription from Siam . 
He has also suggested that the builder of the tank was probably 
a prominent noble from Nangūr in South India , who " went over to 
Takua - Pā and became the author of some charitable works in that 
locality . The name he gave to the tank was reminiscent of the 
political allegiance he owed to Nandivarman III . " 5 

These observations are sufficient indications to explain the des 
cription " Kādal Śūlnda ulagelām kākkinra perumān ." 

Regarding " Kalal Singan " a better description than this, of 
the victor of Tellāru , cannot be sought. The Vēlūrpāļaiyam grant 
and the Bāhūr plates glorify Nandivarman as a great warrior. 
Further, his own inscriptions which attribute to him the epithet 
" Tellarerinda Nandivarman , the very object of the Kalambakam , 
and the introductory verse in the Bhārata Venba , establish his 
fame as a victor. Besides , in the Kalambakam we read : " Araik 
kalal muditta Avani Nāranan .” Again , we have " Kurai kalal Vīra 
Nandi 7_that is, the heroic Nandi ( who wears a ) jingling kalal 
and in another place we find him described as the lion among 
the Pallava kings -— " Pallava kõlari." 8 Thus the name Kalal Sin 
gan noticed in Sundarar s poem is supported by these phrases in the 
Kalam bakam . 


5. J.O.R. , Madras, Vol. VI, p . 300 . 

6. Verse 66, Nandikkalambagam , Avanināraṇan who wears the victor 
ious anklets . 

7. Verse 28 . 
8. Verse 59 . 
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That Nandivarman was a great Saiva deyotee is evident not 
only from the epigraphy of the period but also from the Kalam 
bakam where he is spoken of as one whose mind is always concent 
rated on Siva: " Sivanai muludum maravāda cintaiyan ." 9 

Other facts may be adduced in support of the view that Kalal 
Singan of Sundarar was Nandivarman III . The Periyapurāņam 
relates that Kalal Singan was a Pallava king who distinguished 
himself by invading the northern regions and defeating the kings 
of the North.10 Similarly the Kalambakam furnishes the informa 
tion that besides the Cēra, Cola and the Pandya kings, the kings 
of the North also paid tribute to the Pallava king Nandivarman 
" Cēra Cāļarum Tennarum Vadapulattaraśarum tirai tanda . " 11 We 
may endeavour to identify the northern enemies of Nandivarman . 
In the Vēlürpālaiyam plates we have a striking verse which runs 
thus: 

" Utkhatakhadga nihatadvipa kumbha mukta - muktāphala 

prapasitē ( prahasite ) samarāngane yaḥ, 
Satrūnnihatya samavāpadananya labhyām rājyaśriyam 

svabhujavikramadarpaśālī. " 
" This (Nandivarman ) puffed up with the prowess of his arms, 
acquired the prosperity of the Pallava kingdom , not easy for others 
to obtain , by killing ( his ) enemies on the battlefield which was 
laughing ( as it were ) with pearls dropping from the frontal globes 
of elephants slain by (his ) unsheathed sword .” 

Commenting on this, Mr. Krishna Šāstri says : " From this we 
may infer that the sovereignty over the Pallava kingdom had now 
been keenly contested either by outsiders or by some direct des 
cendants of the Simhavişnu line ." 

The victory of Nandivarman over his enemies described above 
seems to be for more than one reason different from the battle of 
Tellāru. The plates under reference belong to the early part of 
Nandivarman s rule being dated the sixth year of his reign ; further, 
the absence of the mention of the battle of Tellāru is conspicuous 


9 , Verse 97 . 
10 . Padimiśai nikalnda tollaip Pallavar kulattu vandár 

Kadimadil mūnrum serra Gangaivārśadaiyār seyya 
Aạimalar anri vērõnrarivinir kuriyā nīrmaik 

Kodineđundānai mannar kõkkalar cingar embar . " 
11. “ Kādavar kurisil aran kalar perum Cinganārtām 

Adagamēru villār aruținâr amarir cenru 
Kuqalar munaiga ! śāya vadapulankavarndu kondu 
Nāçarā neriyil vaiga nanneri vaļarkku nāļil . " 
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in this important copper plate especially when we see that the 
stone inscriptions of Nandivarman add the epithet “ Telláru erinda 
Nandi." 


12 


As the earliest of such stone inscriptions is dated in the tenth 
year of his reign , we may conclude that Nandivarman must have 
overcome his enemies at Telļāru sometime between the sixth and 
the tenth years of his rule . It is not unlikely that his victory over 
the northern kings preceded his success over the southern kings at 
Tellāru . 

The chief enemy who rose against the Pallavas at this time 
must have been the Rāstra -kūtas. The relations of the Pallava 
king Dantivarman , the father of Nandivarman , with the Raştra 
kūțas were far from friendly . A grant13 of the contemporary 
Rastra - kūta king states that Govinda III conquered Dantiga who 
ruled over Kāñcī. It also makes clear that Govinda III came twice 
as far as Tungabhadrā , once to defeat the Pallava king and a 
second time to claim tribute from him . Fleet identifies Dantiga 
of this inscription with Dantivarman the Pallava king. The fact of 
Govinda claiming tribute from the Pallava king is corroborated by 
the statements contained in the Manne grant dated 802 A.D. , the 
Badanaguppē grant of 808 A.D. and the Vāņidindori plates dated 
808 A.D.14 The first two records relate that the Râştrakūta king 
subjugated the Ganga king, Māraśarva , 15 the Pallava , the Vēngi, the 
Gurjara and the Mālava kings. It thus becomes evident that the 
chief northern enemy of Nandivarman III was the Rāştrakūta 
against whom the Pallava king led an invasion soon after he ascend 
ed the throne of Kāñcī, to liberate his kingdom from the payment 
of the tribute . This is implied in the phrase " rājyaśriyam samavā 
pat." 


It is interesting to gather information regarding the scene of 
the battle between the Rāştrakūtas and the Pallavas from the con 
tents of the verses in the Kalambakam . In the beginning of the 
work we read that Nandivarman captured a place called Kuruk 


12. An inscription from Lālgudi dated in the 4th year of Nandivarman III 
calls him " Tellarerinda ” but this has been proved to be a spurious stone epi 
graph by Prof. K. A. Nilakantha Śästri. See Ep. Ind ., vol. XX , and Journal 
of Ind. History, vol . XI , part I. 

13. Ind . Ant., vol. XI, p . 126 . 
14. Ibid ., p . 158 . 

15. Altēkar has opined that Māraśarva was a petty ruler of Sarbhon in 
Bharoch district. * Rāştrakūtas and their times " -- pp . 67 et seq . 
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kõttai.16 This is again repeated in verses 35 , 44 & 84. In the latter 
we read Kurugõdu instead of Kurukkottai. We may without any 
hesitation identify Kurugāļu or Kurukkottai of the Kalambakam 
with Kurugõdu in the Bellary Taluk of the Bellary District where 
there are several ruins consisting of beautiful temples of the Cāļu 
kya style of architecture and a fine fort on a hill.17 

If the identification of Kurugõdu suggested above is accepted , 
some interesting results will follow ; and one of the dark spots of 
South Indian history will be illuminated . In the Kodumbālur ins 
cription of Vikramakēsari, his grandfather is called “ Vátāpijit , ” the 
conqueror of Vātāpi. This epithet applied to a chieftain who must 
have lived in the middle of the ninth century , has baffled scholars 
so far.18 The suggestion may now be made that Paradurgamar 
dana was present as a feudatory of Nandivarman III in the army 
that fought the northern campaign . And also that he earned the 
little Vātā pijit either because the Cāļukya feudatory of the Rāştra 
kūţa ruler took part in the campaign round Kurugõdu19 and was 
defeated by the southern chieftain , or because after the battle in 
which the Raştrakūtas were defeated , there was an actual raid on 
Vātāpi in which Paradurgamardana took part . We thus find that 
a careful study of contemporary epigraphy and literature, bears 
out the account given by the Periyapurāņam of the conquest of the 
northern kings by Kalar - Śingan . 

This northern expedition indirectly throws light on the cause 
of the coalition of the southern kings against Nandivarman . The 
successful raid of the Pallava king against his northern foes was 
enough at once to rouse the jealousy of the southern kings, and 
give them an opportunity to join together under the Păņdya leader 
ship for a fight against the Pallava king, on his return from the 
porth . 


16 . Enadē kalaivaļaiyu mennade mannar 

Sinavéru sendanikkö Nandi-- yinavēlan 
Komarukir cīrik Kurukkottai venrāðum 
Pümarugir pökāppoludu. 

+ verse 2 , p . 3 . 
17. Bellary Gazetteer - pp . 231 et seq. 

18. J.O.R. , vol. VII, part I , pp . 1-10 . Fr. Heras boldly assigns the inscription 
to the 7th century A.D. ( J.R.A.S., 1934 ) ; but for a conclusive answer to his 
arguments see J.R.A.S. , July 1935 , which contains an article by Prof. K. A. 
Nilakanta Šāstri on “ The date of Bhūti Vikramakésari " . 

19. Kurugõdu was the capital of Ballakunda 300 and long associated with 
the Calukyas. Bellary Gazetteer, pp . 27, 29-30 . It may be merely the capture 
of Kurugõļu, that led Paradurgamardhana to assume this title - Vātāpijit . 
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The Kalambakam speaks of several enemies who were defeat 
ed at Tellāru . In one of the last verses we have a full confirma 
tion of the coalition of the southern kings against Nandi . It reads 
thus : 

" Kula virar- agam -aliyat 
Tambiyar – ennammellām paludāga venra talai māna vīrat 

tuvasan 
Śembiyar Tennar Cēraredir vandu māya ceruvenra " etc. 

The great hero ( Nandi) conquered the hereditary warriors so 
as to destroy the intentions of his younger brother and opposed the 
Sembiyan ( Cēļa ) , the Tennavan ( the Pandya ) and the Cērar who 
faced him in battle . From this we infer that the three hereditary 
kings of the south helped the cause of an unknown brother of 
Nandivarman . It is probable that this brother of Nandi belonged 
to the collateral branch , that is , to the line of Simhavişnu and now 
being jealous of his powerful brother and taking advantage of 
Nandivarman s absence from the south , conspired against him and 
joined the coalition of the Southern kings just as on a former occa 
sion Citramāya did against Nandivarman 11.20 

The coalition of the Southern kings against Nandi and the de 
feat of the former by the latter are further strengthened by 
Sundarar. In his padigam on the god at Śirrambalam he makes a 
reference to the Pallaya king. He says : - " ( Here in Sirrambalam ) 
resides the God who punished those kings who refused to pay the 
tribute due to the Pallava king- “ Urimaiyár Pallavarkuttiraikodā 
mannavarai marukkanjeyyum , Perumaiyār puliyūrceirrambalat 
temberu -mānaipperrāmanrē.” Here is clearly a reference to the 
refusal of the southern kings to recognise the Pallava ruler. Again , 
we have another verse of Sundarar where the same defeat of the 
southern kings is implied though under a different context. 


20. The popular story connected with the composition of the Kalambakam 
is a later invention ; but it is merely an explanation of the fact that Nandi 
varman -had a brother who turned out to be an enemy. The story runs thus : 
Nandi s brother, who could not kill him either by valour or by cunning, re 
sorted to an effective scheme which was to compose a series of stanzas on 
Nandi full of stinging words of abuse and to have it sung out to him . He had 
the stanzas composed, and arranged for a dancing girl to sing one particular 
stanza when Nandi was going in procession . Nandi heard this song and wished 
to have the entire collection sung before him . This was not approved by 
Nandi s counsellors, but he was importunate and his brother was only too 
ready to meet his desire . So the songs were sung and Nandi met with his 
death as a result of the scurrilous character of the stanzas . “ Nandikkalamba 
kam ", Introduction , p . 3. Gopalayyar s Edition . 
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In his padigam on the god at Náttiyattangudi, Sundarar pur 
posely pays tribute to his friend Kötpuli by referring to the latter s 
military exploits. He says that Kötpuli was successful in a war 
against a host of enemies -- " kūdā mannarai kūțțattu venra kodi 
ran Kõțpuli. ” Again , in his Tiruttoņdattogai he praises Kötpuli 
as one famous for his victory -- " adal śülnda vel. Nambi kõtpuļikku 
madiyên . " 

That Kötpuli was a contemporary of Sundarar is certain ; and 
in the Periyapurāņam we read that he was a commander of the 
army under his contemporary king who was evidently the Pallava 
Nandivarman III . It is also narrated that Kötpuli was suddenly 
ordered by the king to fight against his enemies in a battle where 
he distinguished himself by defeating a host of kings.21 It is 
thus evident that Kõgpuli was one of the leaders of the Pallava 
army which engaged itself against the southern kings at Tellāru . 


The course of events described so far enables us to distinguish 
the Pallava king as a great hero. His devotion to Siva and his 
interest in Tamil literature deserved well the unique eulogy from 
his contemporary Saiva Nāyanār who in the presence of Siva at 
Tirumērrali extolled Kāñci the capital of the Pallavas as the city 
on earth- " Pārür Pallavanür . " 22 


21. Periyapurāņam : Kötpuli Nayanar Caritam . 
22. Tirumērrali padigam . 

P .-- 39 
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Éttampulam , 103 . 


D 


Dakşiņa - Citra , 288 . 
Dalavānūr, 12 
Damarragam , 152, 
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Ettapādam , 103 . 
Exchequer , 56 . 
Expedition to Ceylon , 163 . 


F 


Fa - Hien , 213 . 
Famine , 112-120 ; effects of , 118 ; 

protection against, 119 . 
Fencing of lands , 62 . 
First Pallava King, 6-10 . 


Ilampūļci, 72, 73. 
Ilavar, 73 . 
Imperial Titles, 39 . 
Individual dancing, 277. 
Indra - Lõka, 256 . 
Inundation Canals, 103 . 
Irai, 71 . 
Irai Kāval, 145 . 
Iraiyūr Udaiyan , 53 . 
Irrigation, 94-110 ; methods of , 102 . 
Irukkuvēl, 235 . 
īšanavarman , 115 , 116 . 


G 


J 


Gajahasta , 277 , 278 . 
Gajaśāstra, 66 , 66n. 
Ganapati Väykkal, 103 . 
Ganaperumakka !, 132 . 
Gāndharya Sastram , 247 . 
Gāndharvas, 247. 
Gāndharva Vidyā, 251 . 
Gangā , 4 . 
Gautamīputra Sãtakarņi , 2 . 
Ghaţikā , 13 , 186-197 ; Royal Patron 

age , 193-194 . 
Ghatikácala, 197-198 . 
Ghaţikai Elāyiravar, 189 . 
Girinātha, 254 . 
Godāsa - Gana , 130 . 
Gõlaka Matha , 182n . 
Gold Coins , 92 . 
Goldsmith , 63 . 
Gopinatha Rao , 3 , 6 . 
Graha Formations, 268 . 
Grhakrtya, 57 . 
Gudimallam , 3 . 
Gunabharan (Gunadharan ), 231 , 247, 

252 . 
Gunasēna, 250 , 252 . 
Gurukkal, 174 . 
Guruparamparai, 171 . 


Jain , 235 , 236 , 238. 
Jain Arhats, 229, 234 . 
Jain Centres, 231 . 
Jain Hill, 236 . 
Jain Monastery at Vedā ), 232-233 . 
Jaina Writers, 227 . 
Jainism , 186, 227. 
Jain Literature , 229 . 
Jain Sangam , 227 , 228 . 
Jain Scholars, 227, 229 . 
Jain Seats of Learning , 227-238 . 
Jala Yantras, 104. 
Jallari, 255 . 
Jarjari, 255 . 
Jātakas, 51 . 
Jayavarman , 1 . 
Jina -Kāñcī, 231 . 
Jişnu Gupta , 7 . 
Jivakacintamani, 227 . 
Jiva - Svaras, 260 . 
Judiciary , 57-60. 


K 


H 


Hala , 84, 93 . 
Halikākara , 93 . 
Harşacarita , 180 . 
Hasta - Abhinaya, 278 , 279 . 
Hastas, 85 . 
Head Offering, 179 . 
Head Sluice, 105-106 . 
Hereditary Servants , 63 . 
Herodotus, 20. 
Hīrahaďagalli, 6 , 10 , 50 , 55 . 
Human Sacrifice, 179, 185 . 


Kadalāļu Kādai , 276 . 
Kadalmallai, 1 . 
Kadamba Kākusthavarman , 2. 
Kadambar -malai, 236 . 
Kadambas, 22 , 187, 194 . 
Kādava Māļēviyār , 17 . 
Kādavar , 12. 
Kādavarkön, 17, 299 . 
Kadavulan , 235 . 
Kādupatti Tamilappēraraiyan, 17 . 
Kāduvetti, 12 , 17 , 18 . 
Kāduvettipperaraiyan, 17 . 
Kāļuvetti Tamilappēraraiyar, 18 . 
Kahāpaņa , 88. 
Kailāsanātha temple , Alambakkam , 

111 . 
Kailāsanātha temple , Kāñci, 43-44 ; 

241; 297 . 
Kaišika, 246 , 256 , 259 . 
Kaišika Madhyama, 256 , 259 . 
Kākali, 259 , 265 , 267. 
Käkula, 65n . 
Kākusthavarman , 18 . 


Idaipattam , 73n . 
Idaipuri Ganēśa , 244 . 
Idaipūtci, 73 . 
Idaiyars, 73. 
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Kál, 103. 
Kalal - Singam , 301 , 303 . 
Kalam , 87 . 
Kalambakam , 162 , 304 , 304n . 
Kālāmukha, 137 , 180 . 
Kalāvatī, 244 . 
Kalhāna, 57 . 
Kalingattupparani, 21 , 240n . 
Kalingu , 105. 
Kallāņakkānam , 74 . 
Kallinātha, 257 , 258 . 
Kälyānī Inscription , Burma , 69 . 
Kämakoți Pītha , 210 . 
Kamandakîya Nīti , 50n . 
Kambhöja , 20. 
Kanakavalli Tațāka , 99. 
( Kana ) Kuca ( V. ) Panditar, 237 . 
Kāñcī, Pallavas in , 1-18 ; the 

Ghaţikā of , 186-197 . 
Kandan Mārambāvaiyār , 162 . 
Kaņikaiyar, 178 . 
Kāņikkai, 74 
Kannagi, 165 . 
Kannāla , 74 . 
Kanțakaśõdhana, 60 . 
Kāpālika, 57 , 58 , 137 , 180 . 
Kapālīśvara, Mylapore, 181 . 
Kapõtīśvara , 173 . 
Karai Nilam , 146 . 
Karana, 57 . 
Karanadandam , 57 , 58 . 
Karaṇam , dance mode , 276 . 
Karanam - Rhythmical pause , 

etc. 
243 . 
Karaṇattān , 65 . 
Kāranika , 65 , 66 . 
Karkumili, 105 . 
Kārle Inscription , 1 . 
Karmā Rāştra , 37 . 
Kashmirian Constitution , 57. 
Kaśākudi Plates 8 , 38 , 43, 73, 199 . 
Kästhakāri, 63 , 64 . 
Kathacitra - Coin legend , 89n . 
Kattikkānam , 81 . 
Katumukhavāditra , 43, 67 . 
Kautilya, 51 . 
Kaverippākkam Tank , 99 . 
Khaţikā - Bhūmi, 292. 
Khațvānga, 43-45. 
Khonds, 185n . 
Kiļaikkāl, 103 . 
Killi, 95 , 223 . 
Kilvāyil -kelpār, 55 . 
King -makers, 54 . 
Kingship (Hereditary ) , 37-38. 
Kinnari ( Kinnaram ), 255 . 
Kīranūr (Pudukkottai State ) , 297 . 
Kirātārjunīya, 49 . 
Kõccadaiyan , 24, 90 . 
Kodukkappillai, 56, 57 , 
Kodukotti , 255 . 
Koduncbāļūr, 105,181, 235n . 


Kokkari (ſangu ), 255 . 
Kölācala family , 254 . 
Kolivāla - Bhöjakas, 55 . 
Kolkalam , 110. 
Kömārți Plates, 7 . 
Kondamudi Plates, 1 . 
Kongu Vīras, 185 . 
Kõpperuñjingadēva 287 . 
Korragrāma, 104 . 
Kāśa -Adhyaksa , 56 . 
Kosthāgārin , 63. 
Koțpuli , 305. 
Kottaimalai, 236. 
Köyil Parivāram , 137 , 173 . 
Köyil Variyam , 179 . 
Krşnadēva Raya, 185 , 258 . 
Kşatriyas, 12 , 13 . 
Kubja , Vişnu Vardhana , 23 . 
Kudakkuttu , ( pot dance ), 276 . 
Kudamulā , 255 . 
Kūdāram , 76. 
Kudi, 138 . 
Kudimakkal, 138 . 
Kudiraiccēri ( Kudiraippallam ) 140 . 
Kudumbi, 138 . 
Kudumiyāmalai, 244, 245, 246 , 247 , 

256, 257, 258 , 259 , 260 . 
Kudumiyāmalai Music, technique of, 

256-274 . 
Kulal, 255 , 276 . 
Külampandal, 14 . 
Kulangīlār, 175 . 
Kulõttunga III, 237 . 
Kumārasambhava, 243 
Kumāravişnu, 6 . 
Kuñcita , 286 . 
Kūrai, 77 . 
Kural, 168 . 
Kūram Plates ( grant) , 8 , 67 , 81 , 97 , 

106 . 
Kūram , Siva temple , 176. 
Kurangu, 103 . 
Kūrranvāy, 105 , 106 . 
Kurrēttam , 104 . 
Kurugõdu , 303 . 
Kurukkottai, 303 . 
Kurumbar, 11n. 
Kurumbarādittan, 12 . 
Kurumbas, 12 . 
Kuruņi, 87 . 
Kuśakkānam , 76 . 
Küttus (dances ), 276 , 277 . 
Kuvaļai, 152. 


L 


Labels of Instruction , 250. 
Laccadive Islands , Conquest of, 70 . 
Lakşmīnārāyana, Author 258n . 
Lalita , 284 . 
Land - Tenure, 146 . 
Latā - Vșścika, 277 , 
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Likhita; 55 . 

Mārppidugēri, 98 . 
Lion - Coin emblem , 92. 

Marudādu Eri, 99. 
Lokapala , 20 . 

Maruņikkiyār ( Appar ), 299 . 
Lokavibhaga - Jain work , 227, 228, Matanga ( Author ), 253. 
229. 

Matangan Palli, 165 . 

Mathas in Epigraphy, 208 . 
M 

Mathas in Literature, 209 . 

Mathas of Sankara , 209. 
Madalērudal, 168. 

Mātras, 50 . 
Madattu Śatta Perumakkal, 179n . Mattavilăsa , 57 , 58 , 181, 241, 246, 298 . 
Madhava Mahārājādhirāja II , 4 . Mattavilāsa Nșttam , 246 . 
Madhyama Grāma, 245 , 256, 257 , Mayidavõlu plates (Grant) , 1 , 2 , 15 , 
259, 267, 271-274. 

72 , 121 , 141, 218 . 
Madura, 236 . 

Mayilāpore, 181 . 
Maganmai or Magamai, 137 . 

Mayurasarman , 2 , 13 , 18 , 22 , 187 , 
Mahābalipuram , 288. 

187n . 
Mahābhārata, 51 , 176 . 

Medicinal plants, 150-153. 
Mahäkāşthakāri, 68 . 

Mēlakkõil, 244, 245, 248 . 
Mahāmātras, 50 , 51 . 

Mēl -Malai, 236 , 238 . 
Mahamátrīya, 50n . 

Memorials for the dead , 163-164. 
Mahārāja of Cinadeśa, 691 . 

Menmatūra, 67. 
Mahatras, 51 . 

Military Camps, 67 . 
Mahāvamsa , 70 . 

Ministerial Duties, 53-54. 
Mahāvīra, 295 . 

Ministerial Titles, 52. 
Mahēndra Tatāka, 95 . 

Ministry, 49-57 . 
Mahēndravarman I, 183 , 228 , 229 , Minor Court Poets, 64. 
230, 241 , 248, 249, 252 , 263 . 

Mondai, 255 . 
Mahēndra Vişnugrham , 95 , 

Mricchakatika, 57 . 
Mahişāsuramardanī, 181 . 

Mşdangam , 255 . 
Mahēšvara Manõdhīra - Poet, 66 . Mukavāy , 106 . 
Malaipadugadām , 165 . 

Mukhyamantri, 54 . 
Mālatī Mādhava, 43n, 180 . 

Muktēśvara temple, Kāñcī, 161 , 181 . 
Malayadhvajan , 235 . 

Mūlaprakṣiti, 50 . 
Malayadipatti, 288, 297 . 

Mulavam , 255 . 
Mallai, 1 . 

Mundā Rāstra , 37 . 
Mallinātha, 243, 254 , 255 . 

Muraja , 243 . 
Mallisēna s Nāgakumāracarita, 20n . Muraśu , 255 . 
Māmallapuram , 182 , 241, 288 . 

Music , 239-274 . 
Māmandūr, 96 , 247, 288 , 289 . 

Muttaraiya Chief, 297 . 
Manāyanāli, 86. 
Mānigal, 179 . 

N 
Mānikkappaņdāram Käppan , 56 . 
Mānikkattār, 178 . 

Naccinārkkiniyār, 11, 21. 
Māņikkavāśagar, Ina, 52 . 

Nādamuni, 241. 
Manimēkalai-- the Buddhist Nun, 112. Nadamūrti, 239. 
Manimekalai, 11 , 21 , 113 , 180 . 

Nádānta Dance, 277 . 
Manipallavam , 11n ., 95. 

Nādu , 121 . 
Man -Malai, 236 . 

Nāganandin , Jain teacher , 232 . 
Manne grant, 4n . 

Nagārā , 255 . 
Manrāduvadu , 83 . 

Nāgārjuna, 214 , 224 . 
Manrupādu, 83. 

Nāgárjunikonda, 214, 215 . 
Măntrikan , 166 . 

Nāgi Legends, 25-34 . 
Mantri Mandala , 51, 54 . 

Nāladiyar, 227. 
Mantrins, 49 , 51 . 

Nālandā, 115, 225 . 
Mantri- Parişad , 51 . 

Nālāyiraprabandam , music of the, 
Manu , 51, 77n. 

241 . 
Marakkal, 78 , 87 . 

Näli, 87 . 
Mārambavaiyar - Queen , 161n , 178 . Nallerudu, 72. 
Mārāyam , 52, 52n . 

Nälvānāli, 86 . 
Marco Polo , 281 . 

Namināda, 234 . 
Mardala, 247n . , 255 . 

Nammālvār, 240 . 
Märkandeya -Purānam , 242 . 

Nandikēśvara (author ) , 242 . 


312 


PALLAVA ADMINISTRATION 


Nandikēśvara, 283 . 

Pahlavas, 20 . 
Nandikkalambakam , 23 , 42, 45, 70 , Painting, 288-297 . 

. 
162, 300 . 

Palamoli Nānūru , 227. 
Nandivarmamangalam , 102n . 

Palangāśu , 92 . 
Nandivarman Pallava Malla , 102, Pālār, 102, 103 . 

103 , 105 , 192 , 197 , 198 , 199 , 201 . Pallāvaram , 241, 242 . 
Nārada śikṣā , 241n , 256 , 259 . 

Pallava Rule -- decline, 3-6 ; duration , 
Nārāyanāli, 87 . 

1-2 
Narttämalai, 235 , 236 , 238 . 

Pallavas - origin , 10 . 
Nāsik Inscription , 2 . 

Pallavēndrapurī, 2 . 
Națarāja, 239, 287 . 

Palliccandam , 235 . 
Nātýār , 121 , 

Pallippadai, 165. 
Nātțukkäl, 102 . 

Panañjāru , 80 . 
Nattuvagai, 80 . 

Panampāgu , 80 . 
Näțyaratnävali, 253 . 

Pāṇarāştra , 228 . 
Nāțya Śāstra, 239, 257 , 276, 277 , 282 , Pañcama, 246, 256 , 259 . 
285 , 287 , 290 . 

Pañcapāņdavamalai, 231 , 233 . 
Naval Expeditions, 69 . 

Pañcatantra , 57 . 
Nāvukkarasu , 229 . 

Pañcavar, 120 . 
Navy , 67-69. 

Pañcavāra , 120 . 
Nāyanārs, 238 . 

Pañcavāram , 120 . 
Nedumaran - Pandya king, 229. Pañcavāra Vāriyam , 120 . 
Nedumbarai, 82 . 

Pañcavaram Āyirakkādi, 120 . 
Negapatam - a Pallava sea - port, 69 , Pandārattār, 57n. 
171n. 

Pāndya, 3 , 4 , 5 . 
Neminātha, 234 . 

Pāņdyan Crest, 89 . 
Nepal - rulers of, 7 . 

Paņini Sikşā , 241n. 
Nērvāyam , 109-110. 

Pan - Māhēśvaras, 124 . 
Ney - vilai, 81 . 

Paradatti, 143. 
Nilaikkalattār, 58 , 61 . 

Pāraikkanam , 76 . 
Nilakkalattār, 62. 

Paraiyan -malai, 236 . 
Nimēśvara , 234 . 

Paramēśvaramangalam , 103 , 136, 139. 
Nimi, 234. 

Paramēśvara Tațāka, 97 , 102 . 
Niranjana Guravar, 211 . 

Paramēśvaravinnagar, 44. 
Nirañjanēśvaram , 211 . 

Paramõttara -kāranika, 65 , 66. 
Niska, 88 . 

Parañjöti, 51. 
Nivartana, 84, 85 , 85n. 

Paravaiyār , 178 . 
Nökku (Dance ) , 276 . 

Parihāras, 7 . 
Nrpatunga, 3 , 4 , 5 , 6 , 47 , 63 , 70 , 99, Parimala , 254. 
161, 163 , 167 . 

Parişa, 51. 
Nșsimhasūri — his date , 252, 254-255 . Parivādinī, 248, 249, 249n , 250, 251 . 
Nșttamūrti, 239, 282. 

Pārthian , 19 . 

Pārthivas, 19, 20 . 
0 

Pāśupata , 57 , 58 , 180 . 

Patäkā, 93. 
Ödai , 103 . 

Patākā - Hasta , 279, 283 . 
odakkūli, 77 . 

Pāțalika , 228 . 
Offerings of heads to Durgā, 179-185. Pāļalīputra monastery , 227-231 , 238 ; 
Offerings to Śiva , heads of Jains , 185 ; under royal patronage, 229-230 ; 
Heads and Tongues, 185 . 

destruction , 230-231 ; village, 228. 
Oil -mongers, 135 . 

Pațţattāļmangalam , 136 . 
Omgõdu grants , 23 , 37 , 199 . 

Pattigai Kānam , 76 , 77 . 
Origin of the Pallavas, 10 . 

Pattika, 84, 85 . 

Pattinaśeri, 76 , 79 . 
P 

Pattuppattu , 21, 165, 166. 

Pattūr - Sārru, 80 . 
Pädagam , 85 , 86 , 93 . 

Payalnilam , 146. 
Padakku, 87 . 

Penukonda Plates, 4 . 
Pādam , 78 . 

Pēraraiyan , 52 . 
Padāmkali, 78 . 

Pērēttam , 104 . 
Padarikārāma monastery , 69 . 

Periyapurānam , 17 , 49 , 112, 113 , 181 , 
Pahlādeur, 19 , 20 . 

182, 228, 229 , 230 , 240 , 252n , 303 , 305 . 
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Periya Tirumadal, 168 , 169nia 
Periya Tirumoli, 9, 241 . 
Perumakkal, 126 , 134 . 
Perumānaţiga !, 17, 137 . 
Perumbānappādi, 228 . 
Perumbiņugu Vāykkāl, 102 . 
Perumbānārruppadai, 20 . 
Peruvalanallur, 113. 
Phoenicians, 185n . 
Picotahs, 103, 104 . 
Pikira grant , 23 , 37 . 
Pilaiyānāli, 86 . 
Pilivaļai, 21, 95 . 
Pirudi Gangaraiyar , 5 . 
Pirudimāņikkam , a measure, 5 . 
Pirudimāņikka -Uri, 87 . 
Pon -malai, 236 . 
Ponniyakkiyār, 232. 
Portrait Statues , 164. 
Potra, 54 . 
Pottaraiyan , 3, 11 . 
Põttu , 11 . 
Pratimadevi Caturvēdimangalam , 4n . 
Prithivi Mahadēvi Caturvēdimanga 

lam , 4n . 
Prithivīmānikkam , 4n , 22 , 161 . 
Prithivīpati I , 3 , 5 . 
Private Landlords, 140 . 
Privy Councillor, 55n. 
Pudā, 78 . 
Pudām , 78 . 
Pudānäli, 78 . 
Pudāri, 78 . 
Pudukkotta Museum , 297 . 
Pugalvar , 252. 
Pullamangai, 183, 185 
Puludipāņu , 110 . 
Purappoļu ! Venbā Mālai, 165n. 
Puravu, 140n . 
Purõhita , 54 . 
Puruşamēdha, 180 , 181n . 
Pūrvaśaila , 219, 220, 221. 
Pūšalār Nayanār Purānam , 17 . 
Puttagavilai , 76 , 77 . 


Rājarşis, 9 . 
Rāja Sambhāvana, 74 . 
Rājasimhēśvaragpham , 283 , 285, 286 . 
Rājataranginī, 57n . 
Rājatațāka, 94. 
Rājavīthī, 94 . 
Rakti Prastāra, 260. 
Rāmāmātya, 264 . 
Ranastapūndi Plates, 23n . 
Rangapatākā, 24, 160. 
Rāśakkānam , 73, 74. 
Rāśaļippatti , 105 . 
Rāstra, 37 . 
Rāştrakūta, 4, 22 . 
Rastrika, 37. 
Ratnākara , 256 , 259 . 
Ratnāvalī , 216 . 
Religious Persecution , 170-172. 
Religious Ritual, 281. 
Rēvā , 24, 60-161 . 
Revenue, 71-83 . 
Royal domain , 140 . 
Rudrācārya, music master, 246 , 252 

253 . 
Rudra - gaạikas , 178 . 
Rudrasena, 181n . 
Rudrata , 252. 


S 


Sabha at Náraņakkaccaturvedi 

mangalam , 124. 
Sabhā at Tiruttani, 125 . 
Sabhā at Uttiramerūr, 125 . 
Saciva, 50 . 
Sacrifices by Druids, 1851. 
Șādava , 245, 256 , 259 . 
Sadhārita, 245 , 256 , 259 , 267 . 
Şağja Grāma, 249 , 256 , 257, 259, 274 . 
Śailēśvara, 131, 163 . 
Sākas, 20. 
Sākta Worship , 180 . 
Salānkayanas, 7 , 24 . 
Salt -manufacture , 71 . 
Sāmagānam , 241n . 
samana -malai, 236 . 
ſamanar Kudagu , 236 . 
Samavasarana , 298 . 
Sambandar , 112, 236 , 239, 240 . 
Samudraghöșa , 43, 67 . 
Samudra Gupta, 2 , 
Samvatsaravāriya Perumakkal, 14, 

128 , 129 . 
Sangam Literature , 2 . 
Sangam Period, 68 . 
Sangita Dhana, 246 . 
Sangita Laksana Sangraha, 263 . 
Sangita Ratnakara , 253 , 257 , 257n, 260. 
Sangita Sampradāya Pradarśanī, 263 , 
Sangita Sūryodaya , 258 . 
Sankara - Advaita philosopher, 181n , 

209-10 


Queens, 159-163. 


R 


Rāgaprakaranam , 263. 
Rahasādhikata , 55n . 
Rahasyādhikrta , 55 . 
Rājakandarpa, 243n . 
Rājakartārah , 54 . 
Rajakesarivarman, 14 . 
Rāja Rāja I, 168 , 280 . 
Rāja Rāja - coin legend , 90 . 
Rajarajadēva, 281. 
Rājarājakesarivarman, 4n . 
Rāja Rajēśvara, 281. 
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Sankhä, 24 , 161 , 162 . 

Śrī Parbata ( Sri Parvata ), 214 . 
Śankīrņa Jātiḥ , 241, 243. 

Śrī Parvata , 18 , 180n . 
Santalinga, 185. 

Śrī Pūjyapāda, 227 . 
Säntikküttu , 276 . 

Śrī Purambiyam , 3, 4, 5 . 
Sārangadeva, 253 . 

Śrī Purāna , 292, 298 . 
Sarrimurradevar, 166. 

Śrī Puruşa , 17. 
Sarvamānya Tenure, 136 . 

Śrīrangam , 171 . 
Sarvanandi, 229 . 

Śrī Sailam , 185 , 215 , 217n . 
Śătahaniraţtha, 142 . 

Śrutibhēda, 258. 
Satapathabrāhmana , 183 . 

State monopoly , 71. 
Schools of Buddhist Philosophy, 224 Sthapati, 63, 64. 
225 . 

Sūcī-hasta, 278. 
Scythians, 20 , 185n . 

Suddha Kaisika, 259 . 
Sea - ports, 68-69. 

Sugar - State monopoly , 72. 
Secretariat , 54 . 

Sukraniti, 50 . 
Segandi, 171 . 

Sundaramūrtti, 17 , 178 , 299-305 . 
Śēkkilär, 182 . 

Sundara - Pāņdya -dēva, 237 . 
Sekku , 77 . 

Supārsvanatha, 294 . 
Śēmakkalam , 177 . 

Suprayogā , 61 . 
Senāpatis, 67 . 

Survey, 60-62. 
Sengättangudi, 181 , 182 . 

Sutradhāra , 246 . 
Sennirpodivi, 110 . 

Sūtrakrtānga , 292. 
Śennir Vetti, 110, 124 

Svarāgamas, 246 , 256 . 
Seven Pagodas, 1 . 

Svaramañjarī, 252 . 
Seviņu , 87, 

Svaramanojñamañjarī, 254 . 
śikhānāthasvāmi temple , 244 . 

Svaramėla Kalānidhi, 264 . 
Siladitya, 7 . 

Svarita, 241. 
Silappadikäram , 81 , 165, 180n ., 183n ., Svarnakrt, 63 . 
240n , 249, 276 , 276n , 

Svastika, 293, 294, 295 , 295n. 
Simhaļa King, 69 . 

Śvētāmbara Jainas, 185 . 
Simhaśūri- rși, 229 . 

Sylvain Levi, 115 . 
Śīrāļa , 182 . 
Siruttoņdar, 51, 54 , 181, 182 . 

T 
śiśupāla , 20 . 
Sittannavāśal, 233, 235 , 238 , 239 , 288, Takua - pa Inscription, 70 . 
290 . 

Tāla , 242 , 243 . 
Sittiraivişu , 138 . 

Talagunda Inscription , 2 , 13 , 18, 187. 
Śivabrāhmaṇas, 174 . 

Talaivāy, 106 . 
Sivacūņāmani, 15 , 89 , 241 . 

Tāla Jātis, 242 . 
Śivacūdamanimangalam , 14, 15 . Talalakṣaṇa, 242. 
Sivadeva I , 7. 

Tālam , 255 . 
Śivaganga, 212 . 

Taliāļvār, 178 . 
Sivamāra Saigotta , 4 . 

Talipparivāram , 173 , 179 . 
Sivaskanda ſätakarņi, 23 . 

Tamil Literature, 227 . 
Śivaskandavarman , 1 . 

Tamil Sangam , 227 . 
Skandavarman , 4 . 

Tandantottam , 201 , 202 . 
Sluices - construction, 104-105. 

Tāndavalaksanam , 285 . 
Society , 159 ; four - fold division of, Tanjore, 181. 
159 . 

Tārādeya, 77 . 
Soma - Siddhänta, 211 . 

Taragu, 77 . 
Sõrumāţtu, 82 . 

Tari, 77 . 
Śrībali -Kottuvār, 177 . 

Tarikkūrai, 77. 
Sribhara - coin legend, 89 , 91. 

Tā - thsen (Kingdom ), 213 . 
Sridhana, 163 . 

Tattalakam , 255 . 
Srīdhara Vāykkāl, 103. 

Tattalikotti ( Tattalikottuvār ), 177 . 
Srīkākulam , 65n . 

Tattār - Păttam , 75. 
Srīkāttuppalli, 8 . 

Tattoo , 152. 
Sri Māra, 163 . 

Tattukkayam , 75 . 
Sringeri, 212. 

Tavašigal, 177 . 
Sringeri Mutt, 9 . 

Tavasippillai, 178 . 
Śrīnidhi, 88 , 91. 

Taxation , 71-83. 
Sri - Paņdāram , 56. 

Temple Establishment, 173-179. 
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Tenants of State Farms, 147 . 

Udayacandra -- Pallava general, 67 . 
Tēnīmalai, 235 , 238 . 

Udayendiram Grant, 3 , 104, 171 . 
Tennavan Brahmarāyan , 9n , 52 . Uditodaya - King, 63 . 
Tennēri, 95 . 

Uditodaya Perundaţțān , 63 . 
Tennür Hill ( malai ) , 235 . 

Uềukkai, 255. 
Tēvāram , 181 , 239 , 240, 241 . 

Udumbu, 135 . 
Thakkai, 255 . 

Udupökku, 78, 79 . 
Thargelia , 185n . 

Ūdu - Sāgupadi, 79. 
Tillaimūvāyiravar, 190 , 191 . 

Ujjain Symbol, 92 . 
Tiralaya Tațāka , see Tenneri , 190 , 191. Ukkal , 14-15 , 129 . 
Tiraiyar , 2n , 11 , 21 . 

Ulayavappallivattu, 80 . 
Tirayanēri, see Tenneri. 

Ulliyakūli, 109. 
Tirthankaras, 233 , 234 , 235 , 237, 290 , Uppukkocceygai, 71 , 72 . 
Tiruccăttan , 235 . 

Ür , 121. 
Tirumalai , 172. 

ūrār, 121 , 123 . 
Tirumangai ( Alvār, Mannan ) , 9, 168 , Urrukkāl, 103 . 
169, 170 , 171 , 241 . 

Uruvapalli Plates, 9, 23 . 
Tiruman Malai, 237 . 

Úrvašī, 247. 
Tirumayyam Music, 249-251 ; Author Utpuravudevadāna, 140 . 
252 ; Not a duplicate , 250 . 

Uttarakākula , 65n . 
Tirumerraļi, 191 . 

Uttara - Kāraṇika, 64 , 65 , 66 . 
Tirumugam , 123 . 

Uttarāpatīśvara , 181n , 182 . 
Tirumukkānam , 79 . 

Uttara - Valisaha - Gaņa, 130 . 
Tirunāvukkarasu Nāyanār Purānam , Uvacca -malai, 236 . 
17 , 252n . 

Uvaiccan or Uvaccan , 179 . 
Tirunīlakanthapānar, 240 . 

Uyyakoņdān Tirumalai, 102. 
Tirunīlan , 235 . 
Tiruppadigam , 240 . 

V 
Tiruppalikottuvār, 179 . 
Tiruppāņmalai, 231 . 

Vajrabodhi, 115 . 
Tirupparuttikkunram , 231 , 234 , 238 , Vajranandi, 227 . 
291, 295 . 

Vaikunthaperumā! Inscription , 46 , 50 , 
Tiruppurambiyam , 3 . 

194 . 
Tiruvādirai, 138 . 

Vaikunthaperumal temple, 66 , 67 , 172, 
Tiruvāśagam , 240n . 

280, 296 . 
Tiruvāykkelvi, 55 , 55n 

Vairamegha Tațāka, 97, 103 , 129 . 
Tiruvāymoli, 240, 241. 

Vairamegha Vāykkāl, 102 . 
Tiruvīlimilalai, 112 , 113 . 

Vaisnava teachers, 241 . 
Tiruvippurambedu , 130 . 

Vakāțakas, 12 , 13 , 181 , 181n . 
Tiruvorriyūr, 181 . 

Vakpati - Poet, 180n. 
Tittaiccāņan , 235 . 

Valabhi rulers, 7 . 
Tolakkunram ,235. 

Valaivanan , 95 . 
Tolkāppiyam , 165n , 168 , 168n . 

Valampuri - Gaņēśa, 244, 245 , 248 . 
Tondai, 11 , 12 

Val 248 . 
Tondaimaņqalam , 1 , 3 , 5 , 162 . 

Vālmīki, 54 . 
Tondaman Iļandiraiyan , 95 . 

Vamsa (flute ) , 243 . 
Tondaradippodi, 170, 172. 

Vannārappārai, 76 . 
Törpāvai, 276 . 

Vära, 126 . 
Totta - Vāriyam , 126. 

Varaguņa Mahārāja, 163. 
Treasury , 55 . 

Varāha Avatār, 288 . 
Tribhuvanam , 287 , 

Varāha Cave, See Adivarāha Cave . 
Trichinopoly , 181 , 183 . 

Varāhamandapa, 183 . 
Tudi , 255. 

Vāram , 126 . 
Tuļaippon , 92 . 

Vardhamāna , 295 . 
Tumbāneri, 98 . 

Väriyam , 126 . 
Tumburu , 244 . 

Varjya Svaras, 265 , 266 . 
Two - masted Ship - on Coin , 92 . Vasişthi Putra Pulumāyi, 2 . 

Vātāpi, 23, 54, 118 . 
U 

Vatti, 78. 

Vatti - nāli, 78. 
Udātta, 241. 

Vāyalür Pillar Inscription , 70 . 
Udayacandramangalam , 136 . 

Váyilkelpār, 55 , 58 , 62 . 
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Viripara, 10, 15 , 16. 
Visakkāņam , 75 . 
Visaya, 37. 
Vişayapatis, 57 . 
Vişnudharmottara, 280 . 
Vişnugopa of Kāñci, 2 . 
Vişnuhäradevakula, 67. 
Vişnukuņdin , 24, 180 , 180n . 
Vivādidosa, 258 . 
Vocal Music, 240. 


Vāyttalai, 106 . 
Vedic Accents , 252 . 
Vegavatī, 103. 
Vehkā, 109 . 
Vellakkā ), 103 . 
Velleri, 98 . 
Velūrpälaiyam Plates , 6n , 21 . 
Vengi, 23 . 
Vengo Rāştra, 37 . 
Venkatamakhi, 262 , 263 . 
Venkayya, 3 . 
Veriyāțțu , 276 . 
Vicitracitta, 241. 
Videlviņugu , 45-48 , 52 , 64 . 
Videlvidugu - Pon , 92 . 
Videlvidugu Ulakku , 87 . 
Vidūdakküttu, 276. 
Vidyāvinīta - Pallava -Paramèśvara, 8 . 
Vijayaditya , Bāņa , 3n . 
Vijayanandivarman, 7. 
Vijayapurī, 214 . 
Vijayaskandavarman , 1 , 
Vikramabharaṇacaturvedimangalam , 
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War Implements, 67 . 
Water Supply , 94-110 ; administrative 

control of , 109 . 
Weaving — Village industry , 77 . 
Well diggers, 109 . 
Wells, 100-101. 
Western Ganga Grant, 4, 5, 
Wine, 180n . 
Women , 163. 
Women in Society , 159 . 
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Vikramaditya I, 118 . 
Vikramasõlan Ula , 21 . 
Village Committees, 125 . 
Village headman , 75 . 
Vīņā , 239, 240n , 243, 244, 248, 255 . 
Vinödakkūttu , 276 . 
Vipañci, 248 . 
Vīrakkal, 165-168 . 
Virapura, see Viripara, 
Virasaivism , 182 . 
Vīraśarman , 188 . 


Yagñabhatta, 8 , 9 . 
Yal, 240, 240n , 249, 255, 276 , 
Yoga -Linga, 210 . 
Yuvamahārāja Vişnugopavarman , 9 . 
Yuvarāja, 54 . 
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Zen Shu ( Dhyāna school) , 224 . 
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